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Foreword 


I have great pleasure in writing this brief foreward to the new publication 
“The Vasistha Rimayava " by Dr. T. G. Mainkar, of Willingdon College, Sangli. 


The Yoga-Visistha, it is well-known is a very important epic philosophical 
work in Sanskrit, perhaps next in importance only to the Maha-Bharata, It is a 
huge work (22,000 Verses) bigger in size than the Ràmàyana, interspersed with many 
à beautiful poetie idea written in a charming and impressive style. Tt is rather a 
wonder that such a work should not have been subjected to a critical study in its 
various aspects so far. (I understand that the work is available for study in transla- 
tion into some of the regional languages like Marathi and the orthodox pandits do give 
popular discourses for the benefit of the masses.) It may be a news to some that 
the work has not been so far translated into English though one abridged redaction 
of it was translated into English rather unsatisfactorily about fifty years ago. The 
Bhandarkar Institute has now undertaken the task of rendering this important work 
into English. 


Dr. Atreya of the Banaras Hindu University is perhaps the first scholar to 
examine critically the philosophical portions of the work. In the very nature of 
things, Dr. Atrey’s work, being just a thesis for & Doctorate, could touch many of 
the points in a more or less superficial manner. There is, indeed, ample scope for 
scholars to study the different problems in the Yoga-Vasistha in a more thorough and 
syStematic manner. The poetic aspect of the work aught also to be given its proper 
place in the studies associated with this work. iN: 


Iam glad, that Dr. Mainkar has subjected some of the problems in the Yoga- 
Vasistha to a systematic examination, While it may not be possible to agree with 
him in his estimate of the various problems whole-heartedly, it cannot be gainsaid — | 
that the present work shows that he is tackling his subject in a satisfactory manner. — * 
Needless to say and Dr. Mainkar himself would agree, that this his present publication 
must be taken as an earnest of similar other publications to come. I am quite sure 
that Dr. Mainkar would continue to pursue his present studies in the Yoga-Vasistl 


the Yoga-Vásistha in a manner approved by the world of scholars. 


Bhandarkar Institute, 
Poona, 


September, 1955, 


CC-0. Prof. Satya V 
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INTRODUCTION 


With the work of Dr. Atreya in the field, an attempt to write about the Yoga- 
Vasistha or the Vasistha Ramayana might be considered by some as almost uncalled for. 
Very valuable contributions have also been made to the study of the Vasistha Ramayana 
by scholars of great repute: Dr. RacHavax, PROF. SHIVAPRASADA BHATTACARYA, 
Mr. P. C. Divasgr and Dr. S. N. Dasacupra. To all these great scholars very great 


debt is due and it is most respectfully acknowledged with a deep sense of gratitude. 


Dn. ArREYa's work was published in 1936 and simce then much valuable 
contribution has been made to the Vasistha Ramayana studies, But all these views and 
reviews have appeared mostly in the form of papers or articles in Journals and therefore 
are in a scattered condition. A student of the Vasistha Ramayana should have all this 
material presented to him in one place. A work of the importance of the Vasistha 
Ramiyana, with so much being written about it, certainly needs a review after at least 
17 years since the first book on it appeared. 


Dr. AvREYA's work primarily deals with the philosophy of the Visistha Ramayana 
and is in the main comparative in outlook and treatment. It is intended here to study 
the work as an Epic of the Vedanta. The very chapters are so arranged as to develop 
the argument desired. Viewed in this aspect, it will be seen that here not only a survey 
or enmassing of the available material has been done but wherever possible, additions 


haye been made and some different conclusions have been arrived at, 


I have to thank Dn. RAGHAYAN for his very generous help. Dr. R. N. DANDEKAR, 
my Guru, has been everything to me all these days and it is his very kind interest and 
love that has been an encouragement and an inspiration to me. I am indebted to him 
for many valuable suggestions. I have also to thank Pror. P. B. SATHAYE for many 
useful suggestions and for kindly correcting the proofs, I have to thank my friends 
Prof. A. K. BracavaT and Prof, W. S. SaxcavkaR for their very valuable suggestions 
and constant help. Iam deeply indebted to these friends of mine and to them my 
best thanks are due. E j : 


courtesy and kindness. C 
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Chapter I. 


The Yoga-Vasistha (YV.) and the Ramayana. 


The YV. is known also as the Maha-Ramayana, Arsa-Rimayana and Visistha 
Rámiyana. Jt is indeed very difficult to see the real and precise significance of these 
alternative titles of the great work. It may be that if Walmiki’ s Ramayana was known 
simply as the Ramayana, the present great work on account of its very important philoso- 
phical teachings came to be called by its admirers as the Maha-Ramayana, Maha 
denoting the importance of its teachings. In point of bulk and volume also the present 
work is considerably bigger than the Epic Ramiyana and for this reason 8130 it might 
have received the title Maha. Thirdly, in point of its highly ornate style and poetical 
excellences also it has a very important place and this striking excellence might have very 
deservedly earned for it the title Maha. The title Arsa might indicate its antiquity; for 
indeed the claim is that the work is by Walmiki, the author of the Epic. As the story 
goes, King Aristanemi full of ascetic fervour - vairagya - approaches Walmiki with a request 
for the knowledge that secures salvation and the latter then narrates to him the Vasistha- 
Rama--Sarviida. It is difficult to say which of the two Ramáyanas Walmiki composed 
first in case he is the author of both the works as the orthodox tradition asserts. The 
phrase *Rámáyanam akhanditam’ in 1.1.52. “ Srnu rajan pravaksyami Ramayanam 
akhanditam " offers no clue and the commentator is certainly not very convincing when 
he connects the two Ramayanas, There are however other indications which clearly reveal 
a later date for the Mahi-Ramayana. The problem of Walmiki’s authorship of the YV. 
isa vexed one. Vasistha Rimiyana appears to be the appropriate title as the work is 
nothing but the conversation between Vasistha and Rama and the philosophical instruction 
given by the former to the latter. Yet the work has been so written as to indicate that 
though Vasistha is the teacher,- Walmiki is the poet. To the Iksvákus Vasistha has been 
the constant teacher and it is quite natural that he should be playing the same role here. 
The Epics and the Puranas contain numerous tales when Vasistha gave philosophical 
guidance to the Iksvikus and inthe Rayhuvamsa ( VILL. 75-91 ) too it is he who consoles 
Aja grieved over the sudden death of Indumati. It is in the fitness of things, therefore, 
that when Prince Rama is in doubt Vasistha should have come forward to remove it. 
Wialmiki and Ramiyana go together, in fact the two are synonyms and so a Ramayana 
must be by Walmiki and by none else. It is in some such way that the two names have y 
come together-rather have been brought together. E 


Throughout the appearance is kept up that Walmiki is the author. In I. 1. King A 
Aristanemi inquires of Walmiki about the knowledge that secures salvation and in reply 
Walmiki narrates the Vasistha~Rama-Samvada_ In the last Sarga of the work VI. 216. | 
it is Walmiki who concludes. In fact, however, this Walmiki-Aristanemi dialogue is. Wc 
inset in the Agnivetya Sutiksna Karunya dialogue. Almost uniformly at the end of 
and every canto the colophon is ‘Iti arse $rivàsistharàmayane walmikiye praka 
sargah ’, As has been observed already, it is very difficult to say which of these two Ra 
yas Walmiki composed first in case he was the author of both of them. 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


OT 
ct PP : : and ignorant of the exist | 
The Epic Ramayana is absolutely silent about g XIStence of 


the Vasistha-Ramayana. In the Uttara Kanda. 11 1.11. it is said that the son of Prachetas 


composed the Ramayana ‘‘sabhavisyam sahottaram ” which is explained by the com- 


mentator as the “ Ramayana. along with the account of Ayodhya after R áma's departure 
and also with the Uttara Kinda”. There is no reference to the Vasistha Ramayana 
either in the text or in the commentary. According to the view now generally accepted, 
( WINTERNITZ. History of Sanskrit Literature. Vol. I. pp. 493-496.) the Uttara Kanda is a 
later addition and indeed in the Yuddha Kanda 128.105-120 is a conclusion in itself by 
the poet of the Epic. It is here said that Walmiki composed the Rāmäyana but there is 
no reference to any other work by Walmiki. Not only this but there is 10 reference to 
the very central situation itself, taking advantage of which the Vasistha Rimiayana 
has been composed. In the Walmiki Ramiyana Visvamitra comes to the court of 
King Dasaratha to request him for help in the performance of the sacrifices undertaken 
by him by sending Rama and Laksmana with him as protectors against the Raksasas, 
It is Dasaratha who hesitates out of affection and Rama and Laksmana go with 
Visvamitra only too willingly. Visvamitra is in a hurry and so also the Ramayana narri- 
tive in a hurry proceeds rapidly in the true epic style. There is not the slightest indica- 
tion that Rama is dejected and not in mood to fight or that he had been to a Tirtha- 
yatra. Sargas 21-22 of the Bala Kanda read as one continuous account. The case is 
otherwise with the Vasistha Ramayana as it follows the epic Ramayana account so far as 
70:77 of Visvamitra to the court of Dasaratha, his proposal to the old king of 
oom B A a Pe ap and the hesitation of Daśaratha are 
pleted his T edm D * m H om the arrival of Visvamitra Rama has com- 
is willing to part with his sone iw eu टा rome potura Pape ion Dass i 
with the news of his mood It UE ci ott a 4 y 19 retur M. no ७ with p" bu 
assembly and h d stage that Visvamitra has Rama brought in the 
Thi y f e reguests Vasistha to remove the gloom of Ri by proper instruction. 
his proper instruction that follows is th Vs A M य oy proper DS 

~ vairágya — is clearly an after-thought of UR E Cs a -—— 
does not know the Vasistha Ramayana, me ono. It is clear that Walmiki Ramiyand 


The Vasistha Ramayana on the other 


freely draws upon it and at times enl hand knows the entire Walmiki Ramayana, 


arges and embellishes its plain account. There 
the later character of the Vasistha Rümáayant a8 
and does ea E 19888 यत या akhan diin ह 
i Chronologically ne Wotan relation by way of contin uity ete 

stha Ramayana is narrating an eal 
€ author of the Vasistha Ramayana knows the 
ally. Rāma’s separation from Sita since he gives 
L Visou's-Hama's-sufferings from this calamity- 
mentioned all the characters from the Epic. 


he epic, especi 
; » especi 
in Vairigya 1, 57-66 the reasons 10 
Similarly in TI, 20, 21, 26, 27, 28 are 

Li , i y 


मह्य च मगवन्रहि कथ संसारसंकटे | 
sid ELE द्स्मिन्मरतश्च महामना; 20 || 
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men लक्ष्मणश्चापि सीता चापि यशस्विनी । 
रामानुयायिनस्ते वा मन्त्रिपुत्रा महाधियः ॥२१॥ 
लक्ष्मणो भरतश्चैव NGAA महामनाः | 

कौसल्या च सुमित्रा च सीता दशरथस्तथा ॥ २६॥ 


2? ची, 


कृतान श्वा 5 विरोधश्च वोधपारमुपागताः | 

वसिष्ठो वामदेवश्च मन्त्रिणो ऽ शै तथेतरे ॥ २७॥ 
धृष्टिजेयन्तो भासश्च सत्यो विजय एव च | 
विभीयण: सुपेणश्च हनुमानिन्द्रजित्तवा d २८॥ 


Similarly in Nirvàja. a.22.21-25 occurs a very clear and definite reference to the 
Walmiki Ramayana 


पुनस्तानेव तानेत्रमन्यानपि युगे युगे । 
वेदादिविखरचितानितिहासान्स्मराम्यहम्‌ ॥ २१ ॥ 3 
| इतिहास महाश्रयमन्ये रामायणाभिधम्‌ | | 
| JAZA च ज्ञानशाल्न स्मराम्यहम्‌ ॥ २२॥ 
| रामवद्बवहतव्य॑ न रावणविछासवत्‌ 
इति यत्र वियां ज्ञानं हस्ते फलमिवापितम्‌ ॥२३॥ 
कृतं वाल्मीकिना चैतदधृना यत्करिष्यति | 
अन्यच प्रकटं लोके स्थितं ज्ञास्यसि कालतः ॥ २४ ॥ 


वाल्मीकिनाम्रा जीवेन तेनेत्रान्येन वा कृतम्‌ | 
एतञ्च द्वादशा वारं क्रियते विस्मृतिं गतम्‌ d २५ ॥ 


The commentator in 24.25 finds a reference to the Maha-Ramayana by 
and its twelfth redaction. 


that the Uttara Kinda which accepts the identification of Rama ai 
upon to explain as to why even Visnu should have been required t 
mortal and mentions the curse of Bhrgu as the reason. In r] 


> 
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oe 


kill Ravana-an explanation which well fits in with the Avatira theory. Dua. RO c Ee 
the epic narrative we have only two reasons mentioned on account of which Visnu came 
to this world as Rima. The Vasistha Rimiyana on the other hand mentions other 
additional reasons and thus shows its acquaintance with a rather fully developed mytho. 


logical and Puranic accounts. Vairügya 1.57-66 mentions the various reasons : curse by 
Sanatkumara, curse of Bhrgu, curse of Vrndà and the curse from Devadatta, 


सनत्कुमारो निष्काम अवसद्त्रह्मसद्मनि | 

वैकुण्ठादागतो विष्णुत्रैलोक्याधिपति: प्रभुः | ५७ ॥ 
aam पूजितस्तत्र सत्यळोकनिवासिभिः । 

विना कुमारं d दृष्टा हूयुवाच प्रभुरीश्वर: ॥ ५८ ॥ 
सनत्कुमार स्तब्धो 5 सि निष्कामो गर्वचेष्टया | 

अतस्तं भव कामातेः शरजन्मेति नामतः || ५९ || 
तेनापि शापितो विष्णु: सर्वज्ञत्वं तवास्ति यत्‌ | 
किंचित्कालं हि aaa खमन्ञानी मन्रिष्यस्ति || ६० |) 
agaat हतां ez हयुवाच क्रोधमूर्च्छित: | 

विष्णो तवापि मार्याया वियोगो हि भविष्यति | | ६१॥ 
Taal शापितो विष्णुरळलनं यत्तया कृतम्‌ | 

eri ARAT तु वचनान्मम यास्यति ॥६२॥ 
भार्या fe देवदत्तस्य पयोष्णीतीरसंस्थिता | 

BIS ete Ly TA FARNA ॥ ६३ ॥ 

तेन शप्तो हि gef: स्रीवियोगत: | 

तवापि भार्यया सार्थ वियोगो हि भविष्यति ॥ ६४ || | 
"HH कुमारेण शापितो देवशर्मणा | | 


zt वन्द्या शापितो विष्णुस्तेन मानुष्यतां गत: ॥ ६५ || 
» All this very clearly reveals th i 
Š eser mythology in particul 


e full development of the Av, 
ar, 


atira theory in general 
i Ramayana. Sargas 0, T, 


ie from the corresponding 
come down to ns and ig to-day pre- 


WI al given in the edition by G. Gorresio, the 


Samiri ) given in tho editi Pandi 
in the Nirna n the edition by Pandit Rama 
t Nort ea yaRügar edition, designated as ‘©’ by 


qud as in the South of India. Below is ; 
* iets of the Vüsistha Ramiyane | 
yana : t 


| सीर 
The Vasistha Ramayana and 
I. 6. 
1) विश्वामित्रो महातेजा अयोध्या मभ्यगात्पुरीम1 6 b 
2) स राज्ञों दर्शनाकाछक्षी द्वाराध्यक्षानुवाच 7a 
| 3) शीघ्रमाख्यात मां प्राप्तं कौशिकं ग।धिनः सुतम्‌॥ 7 
|. A) संभ्रान्तमनसः सर्वे तेन वाक्येन चोदिताः । 8 b 
5) ते गत्वा राजसदनं विदवामित्रमृषि ततः 198 


b 


6) स दुष्ट्वा माळितं लक्ष्म्या भौतस्तम्‌पिसत्तमम्‌ 131 a. 


) प्रहष्टवदनों राजा स्वयमध्यं न्यवेदयत्‌ । 31 b 


8) स Ua: प्रतिगृह्यार्ष्य शास्त्रदृष्टेत कमंणा ॥ 32 
| 9) कुशलं चाव्ययं चैव पर्यपृच्छन्नराधिपम्‌ । 33 b 


। 10) ते सर्वे हृष्टमनसो महाराजनिवेशने | 35 b 
11) यथा$मृतस्य संप्राप्तियंथा वर्षमवर्षके । 39 b 
12) यथेष्टदारसंपर्कातिपुत्रजन्माऽप्रजावतः । 40 a. 
13) प्रणष्टस्य यथा लाभो भवदागमनं तथा । 41 b. 
14) qd राजेषिशब्देन तपसा द्योतितप्रभः p 
15) ब्रह्मपित्वमनुप्राप्तः पुञ्योसि भगवन्मया ॥ 48. 
16) अद्य मे सफलं जन्म जीवितं तत्सुजोवितम्‌ । 56 b. 
17) कर्ता चाहमशेपं ते दैवतं परमं भवान्‌ । 5 b 
18) इदमतिमधृरं निशम्य वाक्यं श्रुतिसुखमात्मविदा विनीतमुक्तम्‌ | 
19) प्रथितगुणयशा गुणेविशिष्टं मुनिवृषभ: परमं जगाम gR ॥ 55 


M5 17. 
) तच्छ्रत्वा राजसिहस्य वाक्यमद्भूतविस्तरम्‌ | 
2) हृष्टरोमा महातेजा विश्वामित्रोऽभ्यभाषत ॥ 1 
3) सदृशं राजशार्दूल तवेवेतन्महीतले | 
4) महावंशप्रसूतस्य वसिष्ठवशवतिनः u2 
5) यत्तु मे हृद्गतं वाक्यं तस्य कार्यविनिर्णयम्‌ । 
6) कुरु त्वं राजशार्दूल धर्म समनुपालय ॥ 3. 
7) अहं धमं समातिष्ठ Raad पुरुषषंभ | 4 a. 
8) अवधूते तथाभूते तस्मिन्यागकदम्बके । 
9) कृतश्रमो निरुत्साहस्तस्मा वेशादुपागतः ॥ 7 
10) न च मे क्रोधमुत्त्रष्टु बुद्धिमवति पाथिव । | 
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I. 18 
अभ्यागच्छन्महातेजा विश्वामित्रों महामुनि: । 
; ॥ 39. 
न ॥ 40 a. 
| 
तदा ॥ 41 
स दुष्ट्वा ज्वलितं दीप्त्या तापसं संशित- 
qaum! 43 b 
--ततोऽ घ्यं मुपहा । 
MES: 
...H 45 a. 


..तस्य राज्ञो निवेशनम्‌ । 48 b. 
---वर्षमनूदके । 50 b. 


यथा ATTA पुत्रजन्माप्रजस्य d । 
---यथा हर्षो महोदयः 1 51. 


154 b. 

---वहृा मया ॥ 55 a. 

--च सुजीवितम्‌ । 53 b. 

aad हि भवान्मम । 58 a. 
इति हूदयसुखं -.....-.- E 
---परमत्हृषिः ...॥ 59. | 
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नहा: 
11) तथाभूतं fg तत्कमं न शापस्तस्य विद्यते ॥ 8 तथाभूता हि सा चर्या न शापस्तत्र मुच्यते । 8 8, | 
12) काकपक्षधरं शूरं ज्येष्ठं मे दातुरमंहसि । 12 b SF IR i 
13) शकतो ह्येष मया गुप्तोदिव्येनस्वेवतेजसा॥13& | .................. ॥ 9. 


14) तेषां न चान्यः काकुस्थाद्योद्धुमुत्सहते qum । 168 न च तौ राघवादन्यो हन्तुमुत्सहते पुमान्‌ । 
15) वीर्योत्सिक्ता हि ते पापाः कालकूटोपमा रणे ॥ 178. वीर्योत्सिक्तौ हि ते पापौ कालपाशवशंगती ।॥ 12 


16) न च पुत्रकृतं स्नेहं कर्तमहंसि पाथिव । 198. — CERRI coooa ॥ 36. 
17) हन्त नूनं विजानामि हतांस्तान्विद्धि राक्षसान्‌ 120 a. अहं ते प्रतिजानामि हतो तौ विद्धि राक्षसौ । 

18) अहं af महात्मानं रामं राजीवलोचतम्‌। 28. —— ——— ............ सत्यपराक्रमम्‌ ॥ 14, 
19) afrasa महातेजा ये चान्ये दीघदशिन: । 21 b. वसिष्ठोपि महातेजा ये चेमे तपसि स्थिता: । 15 a, 
20) यदि धर्मो महत्त्वं च यशस्ते मनसि स्थितम्‌ । यदि ते धर्मलाभं तु यशश्च परमं भुवि । 15 b. 
21) तन्मह्यं समभिप्रेतमात्मजं. दातुमहसि ॥ 22 अभिप्रेतमसंसक्त मात्मजं दातुमहंसि। 171. 
22) अत्राप्यनृज्ञां काकुत्स्थ ददतां तव मन्त्रिणः | यद्यभ्यनुज्ञां काकुत्स्थ ददते तव मन्त्रिणः । 16 b. 
23) वसिष्ठप्रमुखाः सर्वे तेन रामं विसर्जय ॥ 24 oes toes 1 178. 
24) नात्येति काल: कालज्ञ यथायं मम राघव | cco एज ` ` 1 18 b. 
25) तथा कुरुष्व भद्रं ते मा च शोके मन: FAT: 25 cel RYE, 
26) इत्येवमुक्त्वा धर्मात्मा धर्मार्थसहितं वचः | -.1 19 bs 


27) विरराम महातेजा विश्वामित्रो मुनीश्वरः ॥ 27 ---महामतिः | 20 a. 


T 8: [20 | 
1) तच्छ्रत्वा राजशार्दूछो विश्वामित्रस्य CUE ITER GR मद 1 1 8. 
2) ऊन षोडदयावर्षोष्यं रामो राजीवलोचनः | CT l 
3) न युद्धयोग्यतामस्य पद्यामि सह राक्षस: ॥ 2 4t 12. 
4) इयमक्षीहिणी पूर्णा यस्याः पतिरहं प्रभो 1 3a, e सेना यस्याहं पतिरीइत्ररः। 3 | 
5) इमे हि शूरा विक्रान्ता भृत्या मस्त्रविशारदा: | शूराइच ... मेऽस्त्रविशारदाः । | 
6) अहं चेषां धनुष्पाणिगोप्ता समरमूर्धनि ॥ 4 अहमेव ; | 14 3 
7) विप्रयुक्तों हि रामेण मुह त॑मपि नोत्सहे । y: 8b | 
8) जीवितं जीविताकाढक्षो न रामं नेतुमहंसि ॥ 18 मूनिशादल — | 9 a. | 
Te T Er ooi mum रामं gafa ॥ 22 p. ज्येष्ठे चमंप्रधाने च... 112 | | 
^ 20) जठुरङ्गसमायुकतं मया सह बढ नय | 23 p j 
11) किवीर्या राक्षसास्ते ठु कथ्य पुत्रा कथं च ते । 24 a, के UN s ^ 
1 कथं तेन प्रकतंव्यं तेषां रामेण रक्षसाम्‌ । cM E. e 
RU Tm कथं च प्रतिकतंव्यं. .. 113 b. 
Trea कूटयोधिनाम्‌ ॥ 25 मामकर्वा बळे:... | 14 a. 


गन्यथा तेषां महारणे तेषां महारणे । - कथं तेषां मया रणे । 14 b. 
नां वीर्योत्सिक्ता हि राक्षसा: 1196 el दुष्टभावानां ... 115 a. 
श्रवसो मुनेः | 27 p, ae 118.2. - 


Vrat Shastri Collection. 
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17) तत्संग्रामे न शक्ताः स्मो वयं तस्य दुरात्मनः। 28 b. न हि शक्तोऽस्मि संग्रामे स्थात्‌ तस्य दुरात्मनः। 20b. A j 
18) तस्मात्प्रसादं धर्मज्ञ कुरु त्वं मम पुत्रके । सत्वं be | ^ 
) मम चेवाल्पभाग्यस्य भवान्हि परदेवतम्‌ 1 31 e. Sad हि भवान्गुरुः ... ॥ 21. 
) देवदानवगन्धर्वा यक्षाः पतगपन्नगा: । 33 | 
21) न aaar रावणं योद्ध कि पुनः पुरुषा युधि n 32 ... सोढं कि पुनर्मानवा afa ॥ 22 1 
22) महावीर्यवतां वीर्यमादत्ते afa राक्षस: । स तु वीर्यवतां .... रावणः। 1 
23) तेन ari न क्ताः स्म संयुगे तस्य बालके: ॥ 33 तेन चाहं न शक्तोऽस्मि संयोद्धुं तस्य वा बलं: 1123 
26) कथयत्वसुरप्रख्यं नैव मोक्ष्यामि पुत्रकम्‌ । 35 b कथमप्यमरप्रख्यं संग्रामाणामकोविदम्‌ | 24 b. 
27) सुन्दोपसुन्दयोइचेव पुत्रौ वेवस्वतोपमी । अथ कालोपमौ युद्धे सुतौ सुन्दोपसुन्दयोः | 25 b. 
8) यज्ञविघ्नकरी ब्रूहि न त्ते दास्यामि पुत्रकम्‌ ॥ 36 यज्ञविघ्नकरौ तौ ते नैव दास्यामि पुत्रकम्‌ । 26 a. i 


15197 
1) तच्छत्वा वचनं तस्य स्नेहपर्याकुलेक्षणम्‌ । 


2) समन्युः कौशिको वाक्यं प्रत्यवाच महीपतिम्‌ ॥ 1 
3) करिष्यामीति tact प्रतिज्ञा हातुमहंसि | 2 a 
4) राघवाणामयुवतोऽयं कुलस्यास्य विपर्ययः । 3 a. 
5) यदि त्वं न क्षमो राजन्गमिष्यामि यथागतम्‌ । 
6) होनप्रतिज्ञ काकुत्स्थ सुखो भव सबान्धवः ॥ 4 

) तस्मिन्कोपपरीतेऽथ विश्वामित्रे महात्मनि । 

8) चचाल वसुधा Hear gusa भयमाविशत्‌ ॥ ॐ 
9) इक्ष्वाकूणां कुले जातः साक्षाद्धमं इवापरः । 7 a 
) घृतिमान्सुव्रतो भूत्वा न घर्म हातुमर्हसि । 8 a 
11 ) त्रिषु लोकेषु विख्यातो धर्मेण यशसा युत: 1 8 b 


12) स्वधर्म प्रतिपद्यस्व न धमं हातुमहंसि । 9 a. 
13) करिष्यामीति संश्रुत्य तत्ते राजन्नकुवंत: | 
14) इष्टापूर्तं हरेद्धर्म तस्माद्रामं विसर्जय ॥ 10 
15 ) गुप्तं पुरुषसिहेन ज्वलनेनामृतं यथा | 

16) कृतास्त्रमक्कृतास्त्रं वा नेनं शक्ष्यन्ति राक्षसाः ॥ 13 
17) एष विग्रहवानधर्म एष वीर्यवतां वरः । 

18) एष बृद्धयाऽधिको लोके तपसां च परायणम्‌ ॥ 14 
19) एषोऽस्त्रं विविधं वेत्ति त्रेलोक्ये सचराचरे । 

20) नैतदन्यः पुमान्वेत्ति न च वेत्स्यति कश्चन ॥ 15 
21 ) न देवा नर्षयः केचिन्नासुरा न च राक्षसा: । 
22 ) न नागा यक्षगन्धर्वाः समेताः सदृशा मुनेः ॥ 16 
bi य पुरा दत्तं य यं समन्वगात्‌ 


1.21. = 


-.. स्नेहपर्याकुळाक्षरम्‌ | 
ह ul 3 
qai प्रतिश्रुत्य ... इच्छसि | Se 
aon u 2 H 
यदीदं ते क्षमं 220 E 
मिथ्याप्रतिज्ञः s “सहऽ 


तस्य रोषपरीतस्य विश्वामित्रस्य धीमतः । 
5eo देवानां च भयं महतत ॥ ‡ 


ae धर्मात्मा इति राघव: । 
. नाधमं वोदुमहंसि 


aiaa करिष्येति उक्तं वाक्यमकुर्वत 
इष्टापूर्तवधो भूयात्‌ ... 


गृप्तं कुशिकपुत्रेण ... 


विद्याऽधिको 
एपोःस्त्रान्विविधान्‌ 
qanra: पु 
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25) जया च सुप्रभा चेव दाक्षायण्यौ सुमध्यमे । 19 a, 


26) पञ्चाशतं सुताञ्जज्ञे जया लब्धवरा पुरा d 
27 ) वधार्थं सुरसैन्यानां ते क्षमाः कामचारिणः ॥ 
28) सुप्रभा जनयामास पुत्रान्पञ्चाश्ञतं परान्‌ । 
29 ) संघर्षान्नाम दु्वर्षान्दुराकारान्वलीयस: ॥ 21. 


9 


2 


0. 


30) एवंवीर्यो महातेजा विइवामित्रो जगन्मुनि: | 
31) न रामगमने वुद्धि faut कर्तुमहसि ॥ 22. 


ग. 10, 
) तथा वसिष्छे ब्रुवति राजा दशरथः सुतम्‌ । 


1 
2) संप्रहृष्टमना राममाजुहाव सलक्ष्मणम्‌ ॥ 1. 


2. The Vasistha Rimayana and The N 


I. 6. 
1 ) एतस्मिन्नेव काले तु विश्वामित्र इति AT | 
2) महृषि रभ्यगाद्रष्ट तमयोध्यानराधिपम ॥ 3 
3 ) तस्य यन्ञोऽथ रक्षोभिस्तथा विलुल॒पे किल | 
4) मायावीयंबलोन्म्तवंमंकायंस्य़ धीमतः ।। 4 
5 ) रक्षार्थ तस्य यज्ञस्य द्रष्टुमच्छत्स पाथिवम्‌ । 
6 ) न हि शक्गोत्यविघ्नेन समाप्तं स मुनिः क्रतुम्‌ ॥ 5 
7 ) ततस्तेषां विनाशाथंमुद्यतस्तपसां निधि: | 
8 ) विश्वामित्रो महातेजा अयो्यामभ्यगात्मुरीम्‌ ॥ 6 
9 ) स राज्ञो दर्शनाकाडक्षी TATTA 
10 ) शीधघ्रमाख्यात मां प्राप्तं 
111 ) तस्य तढृचनं "3T द्वात्था राजगृहं ययौ | 
12 ) संभ्रान्तमनसः सर्वे तेन वाक्येन चोदिताः ॥ 8 
9) स दृष्टा माहित॑ zer भीतस्तमृपिसत्तमम्‌ । 
4. ) प्रहृष्टवदनो राजा स्वयमर्ध्य न्यवेदयत्‌ | 131. 
') प्र राज्ञः प्रतिगृद्यार्ध्य शास्त्रदृष्टेन कर्मणा । 
fa प्रवन्त राजानं पर्यपूजयत्‌ ॥ 32 
राजा पुजितस्तेन प्रहृष्टवदनस्तदा I 
[चव पयंपुच्छन्नराधिपम्‌ 133 
afina: | 


द्वाराध्यक्षानुवाच ह्‌ । 


कौशिकं गाधिनः सुतम्‌ ॥ 7 


ven गवार्थं चायं 
Vrat Shastri वाव 


दक्षकन्ये 115) 
.-लेभे वरान्‌... l | 
वधायासुरसैन्यानामप्रमेयानरूपिणः ॥ 16. 
..- जनयच्चापि पुनः । 
संहारान्नाम दुराक्रामान्‌ ॥ 17. 
महायशाः | 
राजन्‌ dard गन्तुमर्हसि ॥ 20. 
ib 22 
- स्वयभ्‌ । 
प्रहृष्टवदनो ... ॥ 1. 


orth-Western (Ka£miri ) Recension. 


I. 16. 

Ie । 
TTY... अयोध्यायां ... ॥ 7. 1) 

तदा l 

e. ॥8 

e. इच्छन्‌ l 
ud x. 19 
ee विनाशायाभ्यृद्यत । | 
--- अगमत्‌ ॥10 | 


। 
गाधिनन्दनम्‌ ॥ 11 
< USAR प्रदुद्दुवु :। 


+. मानसा: नोदिता: ॥ 12 
ज्वलितं ... ऋषिमागतम्‌ । 
Be 115 
राज्ञश्च .., 2. २० UNI | | 


तं राजा प्राउजलिभूत्वा चकाराभिप्रदक्षिणम्‌। 16 a 
राजञा संपुजितस्तेन प्रत्युद्रम्य स्वयं तदा । 16 b 
कुशलानामयं प्रीतः पप्रच्छ agafa । 17 0 
प्रहसन्‌ 118 a 
5 1187 
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21) उपविष्टाय तस्मै स विद्वामित्राय धीमते । 37 a. sos 'ते'तस्मे UA 1 20 b. 
22) अर्चयित्वा तु विधिवद्विश्वामित्रमभापत | =~ GN राजा या 
23) प्राञ्जलिः saat वाक्यमिदं प्रीतमना नृपः ॥ 38 .. तदा ॥ 22 d 
24) यथाऽमृतस्य संप्राप्तियेथा वर्षमवर्षके । 39 a. " 1 23 a. 
25) यथेष्टदारसपर्कातपुत्रजन्माः प्रजावतः | यथा सदृशनारीभ्यः पुत्रजन्माप्रजस्य हि । 23 b. | 
26) स्वप्नदष्टार्थलाभशच भवदागमनं तथा ॥ 40 यथेप्सितस्य संप्राप्तिरिष्टस्यागमनं यथा । E 
27) यर्थेप्सितेन संयोग इष्टस्थागमनं यथा । प्रणप्टस्य यथा लाभो भवेद्धर्षो महोदयः ॥ 24. Jd 
28) प्रणष्टस्य यथा लाभो भवदागमनं तथा ॥ 41 हर्पानन्दकरं मेऽद्य तवाभ्यागमनं तथा । 
29) यथा हर्पो नभोगत्या मृतस्य पुनरागमात्‌ ॥ 42 b. स्वप्ने यथाऽर्थलाभ स्यान्मृतस्य पुनरागमः । 25 
30) ब्रह्म लोकनिवासो हि कस्य न प्रीतिमाव e. निवासश्च ... l 3 
31) मुने तवागमस्तद्वत्सत्यमेव ब्रवीमि ते ॥ 43 a u 26. > 
32) su ते परमः कामः कि च ते करवाण्यहम्‌ । ऽ । REMIS oo l TE 
33) पात्रभूतोऽसि मे विप्र प्राप्त: परमधामिक: ॥ 44 ... चिरस्याभ्यागतोऽतिथिः ॥ 27. 
34) qd राजषिशब्देन तपसा योतितप्रभः। त्वं हि राजपिकुलजस्तपोभिनियमैस्तथा । 28 b. 
35) ब्रह्मपित्वमनुप्राप्तः पूज्योसि भगवन्मया 1! 45 --- तस्मात्‌ पूज्यतमोऽसि मे । 29 a. 
36) गडगाजलामिषेकेण यथा प्रीतिर्भवेन्मम । ET 1 
37) तथा  त्वददशंनात्प्रीतिरन्त: शीतयतीव माम्‌ ॥ 46 तथा तवागमे विप्र परमप्रीतिमाचहम्‌ ॥ 31. 
38) साक्षादिव ब्रह्माणो मे तवाभ्यागमनं मतम्‌ । one 129 b. 
39) प्रतोःस्म्यनुगृहीतरच तवाभ्यागमनान्मुने । {9 os: 1 308. —— 


40) अद्य मे सफल जन्म जीवितं तत्सुजीवितम्‌ । 50 b 
41) त्वामिहाभ्यागतं दुष्टरा प्रतिपुज्य प्रणम्यच । 5] a. 


42 ) यत्कार्यं येन वार्थेन प्राप्तोऽसि मुनिपगव । ... तेन चार्थन 
43 ) कृतमित्येव तद्विद्धि मान्योऽसौति सदा मम ॥ 52 ... भृशं ... 
44 ) स्वकार्ये न विमश त्वं कर्तमह॑सि कौशिक । स्वकार्येण ; 


45 ) भगवन्नास्त्यदेयं मे त्वयि यत्प्रतिपद्यते ॥ 5 


T 
1) तच्छूत्वा राजसिहस्य वावयमद्भुतविस्तरम्‌ । E 
2) हृष्टरोमा महातेजा विइ्वामित्रोऽभ्यभाषत 1 
3) सदृशं राजशार्दूल तवेवंतन्महीतले । 
4) महावंशप्रसूतस्य वसिष्ठवशवतिनः ॥ 2 
5) यत्तु मे हृद्गतं वाक्यं तस्य कार्यविनिर्णयम्‌ | 
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9) अकिरंस्ते महीं यागे मांसेत रुविरेण च 6 9, तावभ्यकिरतां वेदि Him o 
10) अवधूते तथाभूते तस्मिन्यागकदम्वके । ०० 2000002 
11) कृतश्रमो निरुत्साहस्तमाद्देशादुपागतः ॥ 7 देशादपाक्रमम्‌ ॥ 6, 
12) न च मे aaqa बुद्धिर्भवति पाथिव | l 3 
18) तथाभूतं हि तत्कर्म न शञापस्तस्य विद्यते ॥ 8 कोपः I T. 

4) ईदृशी यज्ञदीक्षा सा मम तस्मिन्महाक्रतौ 1 l 

5) त्वप्रसादादवित्लेन प्रापयेयं महाफलं ॥ 9 क्रियाफलम्‌ ॥ 8. 
16) त्रातुमहंसि amg शरणाथिनमागतम्‌ ॥ 10 a. 19a. 
17) तं पुत्रं राजशार्दूल रामं सत्यपराक्रमम्‌ । 12 8. स्वपुत्र 19 b. 
18) काकपक्षधरं qi ज्येष्ठं मे दातुमहंसि । 12}. .. त्वं । 
19) smit ह्येष मया गुप्तो दिव्येन स्वेन तेजसा । 13 a. ~ ॥ 10. 
20) राक्षसा येऽपकर्तारस्तेषां मूधं विनिग्रहे । 13 b. रक्षसां येऽपिकर्तारस्तेपामपि l 
21) श्रेयश्वास्य करिष्यामि बहुरूपमनन्तकम्‌ । 14 8. श्रेयश्रा्स्म प्रवक्ष्यामि बहुरूपममत्सरः ॥ 11. 
22) त्रयाणामपि लोकानां येन पूज्यो भविष्यति | 145. ... कामो | 
23) न च ते राममासाद्य स्थातुं aaa AMAT: | 15, कथंचन ॥ 12 
24 ) तेषां न चान्यः काकुत्स्था द्योद्धुमुत्सहते पुमान्‌। 16 a. राजन्नान्यो वे 
25 ) वीर्योत्सिक्ता हि ते पापा: कालकूटोपमा रणे । 17. Se ॥ 13. 
26) रामस्य राजशादूल सहिष्यन्ते न सायकान्‌ । 18 8. न सहिष्यन्ति 
27) न च पुत्रकृतं eid कर्तुमर्हसि पाथिव । उ व ॥ 14. 
28) हन्त नूनं बिजानामि हतास्तान्विद्धि राक्षसान । 20 a. अहं ते प्रतिजानामि | 
29) ag वेद्मि महात्मानं रामं राजीवलोचनम्‌ 1212 1 ॥ 15. 


30 ) वसिष्ठश्च महातेजा ये चान्ये दी्घदशिन: | 21 b 


32 ) तन्मह्यं समभिप्रेतमात्मजं दातुमहंसि । 22 b 
88 ) दशरात्रश्च मे यज्ञो यस्मिन्रामेण राक्षसा: | 

34 ) हन्तव्या विध्नकर्तारों मम यज्ञस्य वैरिणः 1) 23 
85 ) ANAIA काकुत्स्थ ददतां तव मन्त्रिणः | 

36 ) वसिष्ठप्रमुखा: qd तेन रामं विसर्जय ॥ 24 

97 ) नात्येति कालः कालज्ञ यथायं मम राघव | 

38 ) तथा कुरुष्व भद्रं ते मा च शोके मन कृथाः ॥ 25 
39 ) इत्येवमुक्त्वा धर्मात्मा धर्मार्थसहितं वचः | 

40 ) विरराम महातेजा विश्वा मित्रो मुनीइबरः ॥ 27 


अभिप्रेतमसंयुक्‍्तमात्मजं योवतुमहंसि 


राजशार्दूल 
यद्यभ्यनृज्ञां काकुत्स्थ ददन्ति 
ततो 


— eS 


L 8 


1 ) तच्छुत्वा राजद्यादूळो विश्वामित्रस्य भाषितम | 


2) qgduréifaacz: सदैन्यं चेदमब्रवीत |। 
CC-0. Prof. Satya Vrat Shastri Collection. 5" 


I, 18, 


सदीनमिदं 


दशरात्रेण यज्ञस्य विघ्ना रामेण राक्षसाः । 


| तपसि स्थिताः । | 
81 ) यदि धमो महत्त्वं च यशस्ते मनसि स्थितम्‌ । 228. यदि ते धमंलोभइस मनश्च यशसि स्थितम्‌ । 16 b 


117 8. 


17. 


1188. | 
1187. | 
119 8. | 


119 b. 
1 20 a. 
20 b. 


u 20 e. 


l 
soo 111 


na RE 
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3) ऊनपोडपवर्षोऽयं रामो राजीवलोचनः 1 E l 

4) न युद्धयोग्यतामस्य पश्यामि सह राक्षसैः ॥ 2 ; +न ॥ 2. 

5) इयमक्षौहिणी पूर्णा यस्याः पतिरहं प्रभो । र l 

6) तया परिवृतो युद्धं दास्यामि पिशिताशिनाम्‌ ॥ 3 ४०० ॥ 3. 

7) इमे हि शूरा विक्तान्ता भृत्या मन्त्रविशारदा: । a मेऽस्त्रविशारदाः । 

8) अहं stat धनुष्पाणिर्गोप्ता समरमूर्धनि ॥ 4 अहमेषां ॥ 4. 

9) बालो रामस्त्वनीकेपु न जानाति बलावलम्‌ । 69, त्रालोहचयं G6 18 b. 
10) न शस्त्रैः परमैयुंवतो न च युडविशारद: । 7 8. न चास्त्रैः a बुद्धिविशारदः । 6 4. 
11) राक्षसाः कूरकर्माणः कूटयुद्धविशारदाः । 17 &. नचापिरक्षसां योग्यः pegat हि राक्षसाः। 6 b. 
12) fasaadi fe रामेण मुहूर्तमपि नोत्सहे । 18 a nae 178. 
13) जीवितुं जीविताकाऊक्षी न रामं नेतुमहंसि 1180. ... नरशार्दूल es 17 b. 
14) नववर्षसहस्राणि मम जातस्य कौशिक । 19 a ota 18a. 

15) दृःखेनोत्पादितास्त्वेते चत्वारः पुत्रका मया 1 19 b. s. AÌ न रामं नेतुमर्हसि 1 8 b. 
16) चतुर्णामात्मजानां हि प्रीतिरत्रेव मे परा । 22 a. 23d 19a. 

17) ज्येष्ठं धर्ममयं तस्मान्न रामं नेतुमहंसि 22 b. ... धमंप्रधानंच न ... 19 b. 
18) चतुरङ्गसमायुक्तं मया सह वलं नय । 23 b. ... बलोपेतं मयासार्धमम्‌ं नय । 10 b. 

9) किवीर्या राक्षसास्ते तु कस्य पुत्राः कथं च ते । 248 e. कथंचन । 11 8. | 
0) कथं तेन प्रकतंव्यं तेषां रामेण रक्षसाम्‌ | e. च प्रतिकतंव्यं ... 1 ; 
21) मामकेर्बालकंब्रेहान्मया वा कुटयोधिनाम्‌ ॥ 25 ००० ॥ 12. 
22) सर्व मे शंस भगवन्यथा तेषां महारणे । ie I 
23 ) स्थातव्यं दृष्टभाग्यानां वीर्योत्सिक्ता हि राक्षसा:॥ 26 ... दुष्टभावानां --- u 13. 
27) श्रूयते हि महावीर्यो रावणो नाम राक्षस: । --- महावीरो :.- l 

28) साक्षाद्वेश्ववणभ्राता qat विश्रवसो मुनेः। 27 te ॥ 14. 
29 ) स चेत्तव मखे विघ्नं करोति किल दुमं तिः । न खल्वसौ यज्ञविघ्नं तवाचरति ... । 
30 ) तद्संग्रामे न शक्ताः स्मो वयं तस्य दुरात्मनः ॥ 28 न शक्तास्तस्य संग्रामे वयं स्थातुं ... 
31 ) तस्मात्प्रसादं धर्मज्ञ कुरु त्वं मम पुत्रके | 2p 7 कुरुष्व ` 


32 ) मम चंवाल्पभाग्यस्य भवान्हि परदेवतम्‌ ॥ 3] यदिवा चाल्पभाग्योऽहं ... मम . u 
33 ) देवदानवगन्धर्वा यक्षाः पतगपन्नगाः । wee 
34.) न शक्ता रावणं योद्धं कि पुनः पुरुषा युधि ॥ 33 ... सोढ... WMND.S 
35) अथवा लवणं ब्रह्मन्यज्ञघ्नं तं मधोः सुतम्‌ । ed, 7 मम सर ee 7454 
36) कथयत्वसुरप्रख्यं नैव मोक्ष्यामि पुत्रकम्‌ ॥ 35 o केथयस्वामरप्रस्यं US 


37) सुत्दोपसुन्दयोश्रेव पुत्री वैवस्वतोपमी । 


38) यज्ञविष्नकरी ब्रूहि ते दास्यामि पुत्रकम्‌ ॥ 36 
39) अन्यथा तु न पश्यामि शाशवतं जयमात्मनः । 37 b. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 
zl] 


॥ (8) E 10; 


i नेहपर्या i . स्नेहपर्याकुळाक्षर 
SERI वचनं तस्य स्नहपर्याकुलेक्षणम्‌ | e स्नहपर्याकुलाक्षरम्‌ | 


Dike MERE 
2) समन्युः कौशिको वाक्यं प्रत्युवाच महीपतिम्‌ ॥ 1 se m ul. 
3) करिष्यामीति संश्रुत्य प्रतिज्ञां हातुमहंसि । 2३ ... प्रतिज्ञाय ET इच्छसि । 
4) राघवाणामयुक्तोऽयं कुलस्यास्य विपर्ययः ॥ 3 b. 3% ॥ 2 
5) यदि त्वं न क्षमो राजनामिष्य़ामि यथागतम्‌ | T । 
6) हीनप्रतिज्ञ काकुत्स्थ सुखी भव सबान्धवः ॥ 4 bot 
7) तस्मिन्क्रोपपरीतेऽथ विशत्रामित्रे महात्मनि । तस्य रोपपरीतस्य विश्वामित्रस्य धीमतः । 
8) चचाळ वसुधा कृत्स्ना सुरांश्च भयमाविशत्‌ ॥ 5 2५ ॥ 4. 
9) क्रोधाभिभूतं विज्ञाय जगन्मित्रं महामुनिम्‌ । adc जगन्मेत्रो महानूषि: । 
10) -बृतिमान्युत्रतो धीमान्व सिष्ठो वाक्यमब्रवीत्‌ ॥ 6 ... qd 2. Udo 


D 


11) इक्ष्वाकूणां कुले जातः साक्षाद्धम॑ इवापरः । 7 8. et l 
12) धृतिमान्युत्रतो भूत्वा न न धर्म हातुमहंसि । 8 a. सत्यवान्‌ वीरो me ॥ 6. 
13) त्रिषु लोकेपु विख्यातो धमेण यशसा q18b. ... धर्मत्मिति यशोधनः । 7 a. 
14) स्वधमं प्रतिपद्यस्व न घमं हातुमर्हसि । 9 a. ES 
15) करिष्यामीति संश्रुत्य तत्ते राजन्नकुवंतः | i az oe l 
16) इष्टापूर्त gted तस्माद्रामं विसर्जय || 1 6. sU 110. 
17) गुप्तं पुरुषसिहेण ज्वलनेनामृतं यथा । oco कुशिकपुत्रेण e tll ba 
18) कृतास्त्रमक्रतास्त्रं वा dd शक्ष्यन्ति राक्षसाः ॥ 13 ... ध्वक्ष्यन्ति so lla} 
19) एपविग्रहवान्धर्म एष वीरयंवतां वर: | 
20) एषवृद्धयाऽधिको लोके तपसा च परायणम्‌ ॥ 14. 
21) एषोःस्त्रं विविधं वेत्ति त्रैलोक्ये सचराचरे | 
22) नेतदन्यः पुमान्वेत्ति न च वेत्स्यति कश्चन ॥ 15. 
23) न देवा ada: केचित्नामुरा न च राक्षसा: 16 8. 
24) अस्त्रमर्स्म कृशाश्चेन परं: परमदुजंयम्‌ | 
25) कौशिकाय पुरा दत्त यदा राज्य समन्वगात्‌ ॥ 17. ee समन्वशात्‌ ॥ 18. 

. 26) ते हि वृत्राः कृशाश्वस्य प्रजापतिसुतोपमा: । 18 a, 

_ ८27) जया च सुप्रभा चेव दाक्षायण्यौ सुमध्यमे । 

— 28) तयोस्तु यान्यपत्याति शतं परमदुजंय्रम्‌ ॥ 19, 

PA युत्ताञजज्ञे जया छब्धवरा पुरा । 

2 M TAIA सुरतन्यानां ते क्षमा: कामचारिणः ॥ 20 वधाय परसै 

gua जनयायास पुत्रान्पञ्चाशतं परान 1215, 

32) एवं महातेजा विश्वामित्रो जगन्मनि: 

T zx a Em. गनु निः । - महातपाः । 
El MAE 20) ae isamaa ॥ 90. 

+ 


€ 


m | 


x. तपसश्च परायणम्‌ ॥ 12. 


> 
=~) 


Se दाक्षायिम्यौ ... । 
क ॥ 17. 


oon | 


त्यानामक्षयान्क्रामरूपिणः ॥ 18. 


e) 


ieee n 


tya Vrat Shastri Collection. 
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sjes 
I. 10. I. 20. 
1) तथा वसिष्ठे ब्रुवति राजा दशरथः सुतम्‌ । v. | 
2) संप्रहृष्टमना राममाजुहाव सलक्ष्मणम्‌ ॥ प्रहृष्टवदनं आजहार ... ॥1. 
3 The Vasitsha Ramayana and The Bengal Recension 
1. 6. i Me 
१ ) एतस्मिन्नेव काले तु विश्वामित्र इति aa: | bo l 
२ ) महपिरभ्यगादूद्रष्टं तमयोध्यानराधिपम्‌ ॥ 3 अयोध्यायां M: ul 
3) उपविष्टाय तस्मै स विद्वामित्राय drat । 37a 1125 
4) करच ते परमः कामः कि च ते करवाण्यहम्‌ । कस्तेऽभिलषितः कामः कि करोमि प्रशाधि मां । 
5) पात्रभूतोऽसि मे विप्र प्राप्तः परमधामिकः ॥ 44 fs चिरस्याभ्यागतोऽतिथिः ॥ 17. 
6) साक्षादिव ब्रह्मणो मे तवाभ्यागमनं मतम्‌ | l 
7) पूतोस्म्यनगृहीतश्च तवाभ्यागमान्मुन i 49. प्रीतो यचे, 
8) अद्य मे सफलं जन्म जीवितं तत्सुजीवितम्‌ 11 50 b. x 1 20 a. 
9) यत्कार्यं येन वार्थेन प्राप्तोऽसि मुनिपुंगव । चार्थेन er l 
10) कृतमित्येव तद्विद्धि मान्योऽसीति सदा मम ॥ 5 e सुभृशं मम ॥ 21, 
11) इदमतिमधुरं निशम्य वाक्यं, श्रृतिसुखमात्मविदा विनीतमुक्तम्‌ । Goo l 
12) प्रथितगुणयशा गुणेविशिष्टं मुनिवृषभः परमं जगाम हषंम्‌ ॥55. ... गुणेनिविष्टो ... ॥ 23. 


I. 7. 


— 


sgar राजसिहस्य वाक्प्रमद्भतविस्तरम्‌ । 


a 
2) हृष्टरोमा महातेजा विइवामित्रोऽभ्यभाषत t 3. 


सदृशं राजशार्दूल तवेवेतन्महोतले | 


ईदृशी यज्ञदीक्षा सा मम तस्मिन्महाक्रतौ । des 
6) त्वप्रसादादविध्नेन प्रापयेयं महाफलं ॥ 9 


) त्रातुमहेसि मामातं शरणाथिनमागतम्‌ | 10 a. 
8) वसिष्ठप्रमुखाः सर्वे तेन रामं fausta । 24 b. 


) 
2) 
3) 
4) महावंशप्रसूतस्य वसिष्टवशवर्तिन: ॥ 2 
5) 
) 


I, 8° 
1) न युद्धयोग्यतामस्य पश्यामि सह राक्षस: | 2 b. 
2) नववषंसह्राणि मम जातस्य कौशिक । 9 8. 
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सोरे वंशेऽमिजातेन वसिष्ठवशवर्तिना 


T. 22. 
छी 1 
ae ul. 
...  त्वयतद्वाक्यमीरितं । 
it 2. 
यज्ञदीक्षासौ ss Webs 
प्रापयेहं क्रियाफलम्‌। 8 a. 
ता 18. 
ततो -= 118b. 
1.29. i 
aes 12 b. र id i 


el साम्प्रतम्‌। 9 8. 


j 
= 


1. Common verses in I. 6. V. R. *C' I. 18. and N. W. I. T. 16. 
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E | 

1.9. I. 24. i 

1 ) तच्छत्वा वचनं तस्य स्नेहपर्याकुलेक्षणम्‌ | .. स्नेहव्याकुलिताक्षरं d | 
2 ) समन्युः कौशिको वाक्यं प्रत्युवाच महीपतिम्‌ ॥ 1. उ il. 1 
3 ) कृतास्त्रमक्ृतास्त्रं वा नैनं शक्ष्यन्ति राक्षसाः | 13 b. dns 110. 
हहत | 

I. 10. I. 25. | 

1 ) एवमुक्तो वसिष्ठेत राजा दशरथः सुतम्‌ । a | 
2 ) संप्रहृष्टमना राममाजुहाव सलक्ष्मणम्‌ ॥ 1. Te ॥ 1. 2 


Tt will be seen that the Vasistha Ramayana has greater agreement with the ‘C’ 
and the N. W. than that with the Bengal Recension. Again the result of the examination | 
of the common verses in the Vasistha Ramayana and the * C ' and the N. W. is as follows:- 


| 

| 

| 
N. W. | 
N. W. eg. 
N.W e 
first part common and then change 
N. W.» 
N. W. dog 


¢ C ? 


( * indicates some change ) i 


N. W. 
[i [0] , 


n verses in I, 7. V.R. * C" T, 19. and Ne We IT. IF: 
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3 Common verses in V. R. I. 8. * C' 1.20. and N. W. I. 18. 


1 N. W. 
2a N. W. 
2b gE? 
3 NAWE 
| 4 N. W. 
| IS V. R. changes b. 
| 29 NOW: 
` 93b ue" 
24a N. W: 
24b V. R. departs from both. 
25 V. R. departs from both. 
26 NW. 
27 N. W. 
28 N. W. 
31 N. W.» 
32 V. R. departs from both. 
33 N. W.* 
35 N. W.* 
36 N. W. 
4 Common verses in V. T. 9. ‘C?’ 21. and N. W. I. 19. 
1 N- W. Gio 
2 N. W.* 
4 N. W. 
5a V. R. changes. 
5b N. W. 
u ‘C> é 
8 N. W.* 
10 N.W. 1५ 
13 j c £ r * naX s 
14 N.W Ce Sid 
15 NIW: si obe 
160 N.W. ree EAE M 
169 V. R. independent. — 
17 N. W: e M : 


a qo») cq 
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the Vasistha Ramayana is following the North- 
Western Indian, Kashmiri recension. Another sure indication is the fact that the Speech 
of Dagaratha in the Vasistha Ramayana I. 8. from creer? ay on wards giving wr 
history and greatness is given in ' C ' as the speech n Visvim ae while it is the N. W. 
recension which gives it as the speech of the King. The N. W. has been preserved in 
oripts and it would be further seen that most of the readings of the 

given by the * BHA’ Ms. hailing 


From this it will be clearly seen that 


various manus N 
Vasistha Ràmayanaagree with those of the N. W. as 


from Bharatpur. 

Yet it isequally clear that the author of the Vasistha Ramayana is not merely 
borrowing from the Ramayana of Walmiki. He has made a few additions which are 
certainly worthy of a good poet and attention may be drawn to verses 10-31 in 1. 6. 
which contain a very good description of the court of King Dasaratha and of 
Visvamitra; similarly to I. 8. verses 6-16 where Dasaratha describes the young age of 
Rama, and also to many very fine similies which he has scattered throughout his 
narrative. To mention but a few of these fine similies :— 


जटावल्या बृतस्कन्धं ससंव्याश्रमिवाचलम्‌ | 6. 18 

साधो स्वनुगृहीताः स्मो रविणेवाम्बुजाकराः | 6. 27. 

चन्द्रबिम्ब इबोन्मग्नं वेदवेद्य विदांवर | 6. 48 

ऋते केसरिणः कुद्दान्मत्तानां करिणामिव | 7. 16. 

अनारतगता धारा जलदस्येव पांसवः | 7. 18 

हिमेनेव हि पद्माभ: संपन्नो हरिणः कृशः | 8. 10. 

aaa पयोतराहो नूनं निःसारतां गतः | 8. 12. 

स भत्रान्केसरी भूला मृगतामित वाञ्छसि 19. 2. 

न कदाचन जायन्ते शीतांशोरुष्णर्मय: | 9. 3. 
All these are his own and the epic 


whenever the Vasistha Ramayan ; gives „no hint for these. One might further add that 
ह yana 19 making a choice of a reading from the Epic it has an 


unmistakable flavour of im 
provement on ac i 
better phrasing, softer music and पर es Een Wd 4 
The North-Western Ind; 
ndian recension i 
t Z / 
and so the conclusion reached here that the हाता à 
stna 


ion of the Proble 
the relation of th 


estern Indian Kashmir! recension 
Ramayana follows this recension 18 


ilable in Kashmir only. Now it will 
W8 very little a Kashmiri recension of the Walmiki 
Ereement with the Bengal recension and 80 

ct ext. On the other hand the claims ९ 

ECA Bre ight einn Ramayana knows the 
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Chapter 1I. 
The Vasistha Rimiayana (V.R ) and the Maha-Bharata 


We have discussed in the previous chapter the relation that appears to exist 
between the Vasistha Ramayana and the Ramayana of Valmiki. It would be equally 
interesting to find out the relation that exists between the Vasistha Ramayana 
the epic of the Vedinta philosophers andthe Maha-Bharata, the epic of the Bards of 
ancient India. 


Dn. AvREYA who has touched this problem has to say in this connection as follows:- 
“ this, the beginning of the V. R. looks like the traditional way in which many a Purana 
begins, and in which also the Mbh. begins ...... When we compare the sixth chapter of 
the Anuéüsana Parvan of the Mbh. with the tenth sarga of the second prakarana of the 
V. R. and the doctrine of the V. R., “ Superiority of Effort over Fate" IT, 5-9, we are 
led to believe that there may have existed even before the composition of the present 
Mbh. some such work which contained the Philosophy of Vasistha which he had learnt 
from Rrahma. In the Mbh. we read that one of the many questions that Yudhisthira 
put to Bhisma, when the latter was at his death-bed of arrows, was: Which of the two, 
fate and effort, is superior ? Anu. 6.1. Bhisma saysin reply : “ In this connection there 
is an old story of Vasistha and Brahma, O Yudhisthira ". Anu. 6.2. In the V. R. IT. 10. 
Vasistha tells Rama that he learnt his philosophy from Brahma. The views that 
are said to have been expounded by Brahma to Vasistha on the problem raised by 
Yudhisthira in the Mbh. are almost identical with the views of Vasistha as given to 
Rama in the V, R. IL 5.9. All this shows that there might have been in existence even 
before the Mbh. some work which incorporated the philosophy of Vasistha, which might 
have formed the nucleus of the present V. R.”. 


The comparison of the Mbh. Anu. 6. with V. R. II. 10. is very instruetive no 
doubt. Here is a close summary of the argument of the Mbh. passage :— 


1. Yudhisthira’s question re. the superiority of Daiva. 
2-4, Bhisma’s reference to Vasistha and Brahma samvada. | 
5-49. Brahma’s discourse on Daiva and Paurnsa. : E 
i. 5-8. Analogy of the ksetra and bija for Paurusa and Daiva. r 


ii. 8-17. Importance of karman as leading to bhagya. 
iii, 18. Visuu practises penance. 
iv. 19-26. Futility of Daiva without karman, Paurusa. 


v. 26-30. Self and Paurusa secure everything. 
oin 


vi. 30-40 Instances of Paurusa proving more powerful than Daiva : Yayati g 
swarga, Purüravas obtaining heavens, Fate of Sudas, king of Kosal: and 
Rama aud of Aévatthiman, Vasu through a single falsehood going to 
the son of Virocana vanquished by Visnu’s Paurusa, Ja 
dvija ladies saved through Indra, Vaisain n 
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becoming à krkalisa, Dhundhumira being unable to enjoy the reward of the 
satra and lastly the Pandavas securing the throne back from the Dhartarastrag 
by valour and not through Daiva- 
vii. 41-44. Fate dose not save a person. karman-Paurusa - grants power to men 
karmasamayukta Daiva is like fire getting help of a breeze and Daiva 
without Paurusa is like a lamp without the oil. १ 
viii. 45-47. A karmahina person cannot enjoy pleasures even when they come his way. 
Karma secures everything. Daiva follows karman. 


ix. 48-49. Conclusion by Brahma and exhortation to secure swarga through Daiva 
and karma. 


In this manner the argument in the 49 verses is complete in itself and the entire 
dialogue is described as ‘ puritans 1011588 ’. In addition to the various interesting 
instances referred to, one has also to note the peculiar similies that occur in this passage:- 


क्षेत्र पुरुषकारस्तु दैवं बीजमुदाहृतम्‌ | 8 
azal मानुषं कर्म यो दैवमनुवर्तते | 

बृथा श्राम्यति संप्राप्य पर्ति क्लीबमिवाङ्गना || 20 
anà: ataa: सुसूक्ष्मोंडपे spud | 
तथा कर्मसमायुक्तं देवं साधु Basa || 43. 
यया तैलक्षयादीप: प्रज्हासमुपगछति | 

तथा कर्मक्षयादेवं प्रसह्वासमुपगच्छाति | 44 


Lastly one has to note the principal idea that Paurusa or k 


i : arman is 'ime 
Importance. Even the gods etc, owe their greatness to P. ag 


aurusa. | 


जयोतींषि त्रिदशा नागा यक्षाश्चन्द्राकमार्ताः | 
सरै पुरुषकारेण मानुष्याद्देवतां गताः | 14, 
येन लोकाश्रय: Ber: दैत्याः सर्वाश्र देवता; | 
स एप भगवान्विश्णु; समुद्रे तप्यते तपः ॥ 18. 
कृती सर्वत्र लभते प्रतिष्ठा भाग्यसंयुताम्‌ | 
à अकृती लभते भ्रष्ट: क्षते क्षारावसेचनम || 11. 
í On turning to the V, R, 
utset 


chapter, Thus the topics in the V. R, are 


Pauru §8—pradhanya— 
am VIirskhesecattectióoen in sargas IV-IX, in 
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the II book. All these sargas again in themselyes are independently complete and the 
argument, and the idealistic philosophy of V. R. are always present, in fact the whole 
discussion of the Daiva-Paurusa problem is made againt the back-ground of the V. R. 
philosophy. In the Mbh. however there is no reference to any philosophy at all. The 
impression created by the V R. treatment is that some later writer is writing the 
passage, for here again we see an enlargement of the Mbh. ideas. The verses of the 
Mbh. are explained in its owa style. Thus for instance, the Mbh. Anu. 6. 14, ; 


ज्योतींषि त्रिदशा नागा यक्षाश्रन्द्ाकमारुता: | 
ai पुरुषकारेण मानुष्यादेवतां गताः || 
is amplified in the V, R. IT.4, 13-16. i z a è + D 


पौरुषेण प्रयत्नेन Fe । 
कश्चिग्राणिविशेषों हि शक्रतां समुपागतः || 13 


पौरुषेणेव यत्नेन सहसाम्भोरुहास्पदम्‌ | | w-—— N 


कश्चिदेव Razga ब्रह्मतामधितिष्टति ॥ 14 
सारेण पुरुपार्थेण eid गरुडध्वजः [ 
कश्चिदेव पुमानेत्र पुरुषोत्तमतां गतः ॥ 15 
पौरुषेणैत्र यत्नेन ललनावलिताकृतिः । 

शरीरी कश्चिदेवेह गतशचन्द्राधेचूडताम्‌ ॥ 16 


and again its repetition in 7. 7-8.31. 


पुरुषार्थेन देवानां गुरुरेव ब्रुहस्पतिः 
शुक्रो दैव्यगुरुतां पुरुषार्थेन चास्थितः B 
दैन्यदारिद्यदुःखार्ताऽपि साधो नरोत्तमाः । E 
पौरुषेणैव यत्नेन याता देवेन्द्रतुल्यताम्‌ ॥ 8 
पौरुषेण जिता दैव्याः स्थापिता भुवनक्रिया: 
रचितानि जगन्तीह विष्णुना न च दैवतः || 31 


and again & repetition of the same in 21, 22, 23.8. The idea of the epic 


cae Freee So ae 
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the progress of man but it is the V. R. which makes a cogent Rx S n "n the 
same. It defines Daiva as priktanam paurusam tadvai peer bdens kat z p^ : oa 
pointing out the natural opposition between the prüktana P BR hdi f B कि 7 
Paurusa, observes that the present is bound to be more powerful, 7 he twofold classi ica- 
tion of Paurusa itself as Utsastra and Šāstrita is also original for which there is nothing 
in the epic. The two, praktana and the present aihika fight like two rams and the 
weaker one is defeated. 


£r हीति JAA vend समासमौ | 
प्राक्तन श्रेहिकश्रेवर झाम्यब्यत्रात्पवीयवान्‌ || 5.5 


All this is no doubt a fuller and more complete tratment of the topic. 
Another place is more interesting, The epic as usual in its simple epic style observes : 


शौचेन लमे विप्र: क्षत्रियो विक्रमेण तु | 
वैश्यः पुरुषकारेण az: झुश्रपया श्रियम्‌ ॥ 16.6. 
The V. R. makes this more universal and characteristically poetical in 
TIR प्रथमं यथाशात्रविह्ाारिणाम्‌ | 
रमेव वर्णमेदानां साधनी सर्वकर्मणाम्‌ || 1.5. 
The élesa on Varnabhedanam is too obvious to escape attention. 


Further the definition of Paurusa its 


; 3 elfis not to be seen in the epic discussion. 
It is the V. R. passage which tells us that. 


अर्धरप्रापककार्येकप्रयत्नपरता qi: | 


प्रोक्ता पैरुषशब्देन सर्वेमासाद्यतेञनया || 24. 7. 
which is to be compared with 39. 6. 


This Pa i ain i i i 
i. e TM Lea uruga is again identified with Spanda, the 


he epic we Meet with the ancient verse, 
aha द्यामनो acqua रिपुरात्मन: | 
SIEHT आत्मनः साक्षी कृतस्याप्यक्तस्य च || 27. 6. 


and this is echoed in the V. R, : 


^ ^ 
 समुद्योगपुत्सुज्य स्थिता दैवपरायण: | 


^ 


ते HH काम च नाशयन्त्याक्रविद्विप: || 3. 7. 
Not only ig Paurusa well d fin i iff 
efined but its different forms and aspects are also pointed 
Enn संवित्स्पन्दो मन;स्पन्द ऐन्द्रियस्पन्द एव च | 


एतानि पुरुषार्थस्य रूपाप्येभ्यो Eazy: TR cri 
CC-0. Prof. Satya Vrat Shastri Collection. 
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In a similar manner the bad condition that overtakes @ person who relies on fate is des- 
cribed more eloquently in 26-30 of the 6th chapter whereas the epic condemns the 
fatalists in a verse or two. 20,42.6. The three aspects of Paurusa given in 11-14.7. 


maA गुरुतश्रेत्र स्वतश्रेति त्रिसिद्दय: | 
सर्वत्र पुरुषार्थस्य न देवस्य कदाचन ॥ 11.7. 


are an original addition of the V. R. All this indicates that the V. R. treatment 
is more complete and thorough, possibly a development of the epic discussion. The discu- 
ssion of the epic is no doubt in the background, present before the author of the V. R. 
passage, but he is not a mere borrower or & slave of the epic. He has his own philosophical 
position and has a complete discussion of the problem from that particular position. 


Even though one can be fairly certain of the point made above, yet one has to 
note that the very striking four or five epic similies referred to above are all absent m 
tho V. R. which otherwise has no hesitation in borrowing from the epic whole stanzas 
very freely. The entire V. R. passage is steeped in its natural poetry and is full of 
phrases like chittabalaka 32, 33. 9; Samsarajaladhi 94.6; Balye gate aviratakalpitakeli- 
loe 31.5; Samsirakuhara 15. 6; etc. It is full of the usual Vedant analogies as in 
* Saumyambutve tarangatve salilasya ambutà yatha l. 4; or rajvamiva bhujamgamah 
3.8; Yatha ghatah parimito yatha parimito patah 24. 5. All this leaves no doubt that 
in the V. R. one meets an expressly Vedanta work of a much later date, at any rate 
a work which presumes the epic passage and bases its discussion on it. 


In a similar manner one has to note that all the instances cited by the epic 88 
proving the supremacy of Paurusa over the fate are not to be met with in the V.R. which 1 
has its own illustrations; Visvamitra through Paurusa won brahmanya ; sages like 
Vasistha obtaining through Paurusa gaganagamita ; Demon-kings being masters of the on 
three worlds only through Paurusa and the Gods snatching back the supremacy by D 
Paurusa from the Demons. Thus where the epic heaps up historical incidents by way f 
instances as proving the point, the V.R. only in a very general way refers to & few inst 
ces of which the case of Visvámitra certainly deserves notice. The V. R. tells us 
was through Paurusa that Visvamitra obtained brahmanya. The episode is given it 
Mbh. Anu. 3 and there one finds that Visvamitra became a brahmin on account 9 
interchange of the * carus’ made by Satyavati and her mother. Reika Bharga 


hero of the entire episode and it is due to his greatness that the child Visvami 
a brahmin. 


ऋचीकेनाहितं mer परमेतद्युधिष्टिर | 61.4. 


One wishes to find evidence of Visvamitra’s Paurusa in the 

context one might refer to the story of Vitahavya also wi 

the 30th ‘chapter of the same Anusásana parvan, — [ert 
> E 


HT 


on the person because of the prowess an id 
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भगोव॑चनमात्रेण स॒ च ब्रह्मपरितां गतः | 57.b.30 
वीतहव्यो महाराज त्रह्मवादित्वमेत्र च |) 57:30. 


Both these episodes are clearly attempts to glorify the Bhrgus quier PN ee MM 
cating the convertible nature of the caste, which indeed according a the 7 ^ ii ३0 won 
be changed as the episode of Matanga occurring in a > 29 en 76 5 ^ ० al 
19.3. would show. The Bhrgu stories really belong to the Bhrguite person ० ic ef 
as Dr. SUKATHANKAR has ably argued in his paper on the Bhrgu 3001108 m ee 
( The Bhrgus and the Bharata : 4 Text — Historical Study -Critical studies in the J त 
Bharata Vol, 7 ) pp. 278-837. The stories are purely brahmanical narrations glorifying 
the priests and have no reference to Paurusa whatsoever, and as such h ardly ds in the 
V. R. discussion. But this wil! also prove that the author of the V. R. had ies itely the 
Mbh. before him. The epic author is responsible for the absurdity of reierring to the 
Kaurava Pandaya war Which as a matter of fact was only a very recent affair a nd the 
V. R. author drops all such references. The V. R. discussion is more theoretical as the 
discussion of the Bhiksuka becoming a King by the selection through the auspicious 
elephant would show. The V. R. frankly observes that this is no chance but this is 
either the Paurusa of the Ministers, of the elephant and of the citizen or the praktana 
Paurusa of the Bhiksuka proving powerful and deciding the issue, 1 1-18.6. 


Another important point about the V. m. 
through and through by a particular and 
the world is purely mental, The importar 
Thus in the 9th chapter it is observed. 


discussion is that it is permeated 
definite philosophical standpoint, that all 
108 of the mind is recognised everywhere, 


मनो हि पुरुपस्तमाहेत्रं नास्तीति निश्चयः | 18. 9. 
Or 
मनेथित्तं बासना च कर्म देवं च निश्रय: | 
राम दुर्निश्रयस्थैता: संज्ञा: संदूभिरुदाहता: || १0. 9. 
again 
द्विविधो वासनाव्यूह: WA mA ते | 
प्राक्तनो विद्यते राम दयोरेकतरोऽध वा ॥ 25. 9. 


the ideas which have been re 
i am fab an abs Paurusa which Appears in the 7th sarga, 
; also i Mh, passage has inspired the V.R 


he a int ns 3o oM £ MM ९ Lv. 801107--18 the 
.. CC-0. Prot Bastia sagstyallegtion 80981 daivam 47.6. 
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Mbh. yet there is much that is original in the V. R. as the philosophical background 
would show. One is tempted to say that the author of the V. R. is amplifying the epic 
passage. ‘he epic discussion is merely the discussion of a problem in ethics while 


in the V. R, the problem is viewed and discussed from a particular mataphysical 
stand-point. 


Jn itself the V. R. discussion is more than complete if compared with the epie 
discussion with this difference that the epic argument is terse, to the point and backed 
up by historical instances in characteristic epic style, while the V. रि. discussion is in its 
usua] manner of enlargements, repetitions and poetry. The very diction and the 
versification of the V. R. are richly poetic and smooth. In fact, it reminds one of the 
rich poetry and happy expression of Pali philosophical works like the Tela-kataha 


-githa etc. The author of the V. R. is never tired of repeating himself. Here also one 
may note the recurrence of 


i हुडाविव युध्येते पुरुषार्थो परस्परम्‌ ॥ 10.6 
and 
क्रियया स्पन्दधर्मिण्या स्वार्थसाधकता स्वयम्‌ ॥ 33.6. 


and 
the discussion of subha and asubha Paurusa, and of the imaginary character of Daiva 
in the entire passage. Repetition is a striking feature of the style of the V. R. and the 
passage under discussion reveals it. 


Even when everything is said about the possible relation of the two passages, there 
is another doubt which arises in the mind of a critical student. Dr. ATREYA thinks that 


the Mbh. passage points to a previous work which contained the philosophy of Vasistha 
which he had learnt from Brahma. But curiously enough, the dialogue as given in the - 
epic refers only to the problem of Daiva and Paurusa and is by no means any complete 


exposition of any particular philosophy and further does not even contain any reference 
which could be regarded as the germ out of which the V. R. philosophy as it is, has been 


developed. As has been observed, the epic discussion restricts itself to the Daiva- 


E rticular philosophical background which is wholly lacking in the Mbh. Are we then — 
to imagine that this puratana Vasistha-Brahmá-samvüda was only with referen 


slice? This does not seem probable as the epic passage as it stands has an air o: fe 
pleteness about it and further it has no particular philosophical background; the 


is discussed as a very general one and does not appear as a part of some ot 
discussion. Or again was there then no Vasistba—Brahma-Samvada giving 


which could have been the germ for the V. R. as it isnow? Bi 


emphatically declares through Vasistha. 
स्मराम्यखण्डित सब संसारश्रमशान्तये | 
निषधाद्री पुरा प्रोक्तं यञ्ज्ञानं पद्मजन्मना 


so the Samvàda was jnàna that removes the 
epic Sarnvida does tmotreontain E 
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8 i 8 regards 
: itely say anything as regard 
i i thoi cannot definitely sa) Me 
is, feels like observing that though one ; E iediby Da. Arnau 
d E कब or rite E the nature of the previous नजिक the Mbh. 
one can be quite certain about this, that the v. R. s H Eh मत that the. sal 
passage and has set it in its philosophical setting. N or ges i TRI, The rela ioni et 
the Mbh. and the V. R. are working on the same piece but da P need 
ee MI dom of Mee inion " much earlier and the 
. R. J x : he Mbh. passage is i - 
Separate chapter. Here the point made is that the b decla SUP fiot is a pom 
V. R. which in point of time is later, is working upon it, r \ 
to its later character. 


If at all there is any indication in the epic, it is contrary to [n qoe A 
Dr. ATREYA. The epic, particularly the Anusasana—parvan which gon TIA l "d e 
Vasistha-Brahmà Samvada isa treasure-house of the ancient Samvidas-Sarnvac 
pa-itihása. For instance, it contains the following Sarhvadas :— 


1. Mrtyu-Gautami-Kālalubdhaka-Samvāda. 13. 1. 
2. Väsava-Šuka-Samvāda. 13. 5. 
3. Vasistha-Brahma-Samvada. 13. 6. 
as Śrgāla-Vānara-Samvāda. 13. 9. 
5. Ràja-purohita-Sarnvada, 13. 10. 
6. Sri-Rukmini-Samvada. 13. 11 ; 
7. Bhangisvana—Sakra-Samvada, 13. 19, 
8. Disa-Astavakra-Samvada. 13. 19, 
- 9. Gotama-Angirasa-Samvada, 13. 25. 
10. Stlavrtti-Siddha-Sar vada. 13. 26. | 
11. Matanga-Gardabhi-Samvada. 13. 27. 
12. Narada-Vasudeva-Sarivada, 13. 31. 
13. Vásudeva-Prthvi-Sar vada, 13. 34. 
14, Sakra-Sambara-Saxi vada, 13. 36. 
15. Nárada-Pancacüdà-Sarj vada, 13. 38, 
16, Nahusa-Chyvana-Sarivida. 13. 50. 
17, Chyvana-Kusika-Sarivada, 13. 52, 
18, Yama-Brihmana- Sari vida, 13, 68, 
19. Uddilaka-Naciketa Samvada. 13. 7] 
20 Sakra~Brahma~Sara vada, 13. 72, 
21. Vasistha-Sanda a-Samvüda, 13, 78. 
22. Go-Éri-Samyada, 13, 82. i 
23, Pitimaha-Sakra-Soy vada. 13, 83, 
24. Tamadagni-Sürya-Saii vada. 13. 95, 
ब टेड) Vasudeva-Prthvj-Say, vada. 13. 97, 
2226; Manu-Suvarna- Sari vida, 13, 98, 
T. Agastya~Nahusa-Saravida, 13. 99, 
Keatrabandhu-Cindala-Samvada, 13. 10], 
ptama-Vásaya-Sari vida, 13. 102, 
agir&tha- Brahma. Saji vada. 13. 103, 
CC-0. Prof. Satya Vrat Shastri Collection. 
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31. Maitreya-Vyàsa-Samváda. 13. 120. 

32. Sumanakaikeyi-Sandili-Sarnvada. 13. 123. 
33. Indra--Visnu-Samvada. 13. 126. 

34. Pavana-Arjuna-Samvada. 13. 152. 


This is a list of the various Samvadas introduced in the Anusisana-parvan just 
for the sake of explaining or elucidating a point asked by Yudhisthira. Most of the 
dialogues refer to some problem in ethics or practical religion but rarely to any highly 
philosophical point. Matters and problems like the bezinning of the Sraddha rites, the 
nature of women, caste and its nature, the brahmanas who deserve honour, the 
importance of Visnu, Siva or importance of tapas, dina ete. are discussed in the parvan 
through these dialogues. Moreover almost every Samvada is introduced in more or less 
the same manner i. e. it is ‘ itihàsa puratana.’ It is apparent that the epic writer is here 
anxious to preserve all the important dialogues, at his time current and popular, by 
including them here. There is no likelihood of his summarising any previous work or 
taking only a slice of the same as would be the case if we accept the suggestion made 
by Dr. ATREYA that this Samyada points out to the existence of a work of Vasistha on 
philosophy. It is more likely that Vasistha — Brahmi tradition is a pure myth created 
to gain authority and antiquity for the teaching of the present V. R.. Anyway the Mbh. 
Samvida tome at any rate does not appear as a convincing evidence to prove the : 
existence of any work by Vasistha on philosophy proper and the dialogue offers no र? 
evidence regarding the date of V. R.. A critical student is left with the impression that P 
as usual the V. R. in its synthetic spirit is here working on the epic passage. The ISR 
has used the Ramayana as has been seen in the previous chapter; and now we find 
that the Mbh. is also made use of. Ifany conclusions regarding the date of the V. R. 
are to be arrived at, these will only be that the present V. R. was written at a period | 


when both the epics Ramayana and the Mbh. were fully completed. In no case can the — 
existence of the V. R. be pushed to any pre-epie date x 


There is another interesting dialogue in the V. R. which also suggests its con 
with the Mbh. In the Nirvana Prakarana (a) of the V. R. Chapters 117-122 give u 
lksvaku-Manu Samvada which discusses the nature of the world and the way 
the self can secure release from the Samsrti-vibhrama. The Mbh. does no 
give us any Tksiviku Manu Sarvada but in one place there is a subtle refere 
one is justified in presuming the existence of a dialogue giving the instruc 
to Iksvaku. Thus in the Bhagavadgiti it is said while giving the par 
Karmayoga doctrine 


इमं विवस्त्रते योगं प्रोक्तत्रानहमव्ययम्‌ p vier 
विवस्वान्मनवे me मनुरिक्ष्वोकवेज्वीत्‌ ॥ 1. IV 
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ee 'adgità always r 

If we remember that the expression Imam and the like E सततच | ora 
to something that has immediately preceded, or is going to follow im = ie o Kin 
any case the matter referred to is in the Gita itself, it is clear m E 16050 775 ४८ old 
yoga taught in chapter ITI. Further, the world proktah wou ie ताडण Kart 
that this yoga has been explained in the previous chapter. f eatin to lcs vaku 

yoga doctrine that is taught there is the same as that taught y : = a ; eae , 
The Karmayoga as taught in the BG. may be very briefly summarised as e acing 


the following points :— 


l. Not false renunciation but the performance of Karmas without Asakti and with 
control over the senses leads to Siddbi. 


2. Renunciation of all Karmas is logically impossible. 

3. The ideal of a person is to be Atmatrpta and Atmani santusta. 

4. Janaka, Krisna are instances of men securing the highest knowledge yet per- 
forming work. Jnana need not make one renounce one’s work. 

9. Fora vidvan, though himself having nothing to gain or to lose, the Loka-samgraha 
is the ideal and he must set the example to the ignorant rest by his selfless action. 


6. Guna gunesu vartante and therefore a wise man should be nirasih and nirmama 
and renounce action in Krsna. 


Kama is the worst enemy and one should kill him by control over the senses. 


Turning to the Iksvaku-Manu Samvada in the V.R. we find that there are three striki ng 
similarities in sarga 122. 


7 


सर्वकर्मफलल्यागी नित्यतृप्तो निराश्रयः | 5. 122. 

तस्मानोद्रिजते लोको लोकान्नोद्विजते च सः ॥ 9. 122. 

न यज्ञतीर्थर्न तपप्रदानैरासादते तत्परमं पवित्रम | 

आसाबते क्षीणभवामयानां भक्त्चा सतामातमत्रिदां यदङ्ग || 14.129. 


Other reminiscences of the BG. are 


इक्ष्चाकुरपि तां दृष्टिमतरष्टभ्य स्थिरोऽभबत्‌ | 15. 199, 
इति म्रा न शोचति | 13-16. 120. 


* Sattvasthah Sukh? rajyamidam 


2. The BG, simile for the acti 
jnignidagdhakarmanayy tam fh dit 
Ti EM d u panditam budhah, the V. R. has the same idea 


आर 
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one 


क्रियमाणा कृता कर्मतूलश्रीर्देहशाल्मले: | 
ज्ञानानिल्समुद्भूता प्रोडीय क्कापि गच्छति || 23b. 248. 120, 


The description of the Sthitaprajna in the BG. is no doubt before the author of 
the V. R. when he describes the man with knowledge, as for instance in the lines : 


परानन्दरसाक्षुब्धो रमते स्त्रात्मनात्मनि | 4. 122 
तज्ज्ञ: कर्मफठेनान्तस्तथा नायाति रञ्जनम्‌ | 6. 122. 


The BG. constantly emphasises the ideal of a Stithaprajna, a Gunatita or a Bhakta 
but rarely enters into any glowing or a detailed description of the Mukta, a fact 
which leads one to conclude that the BG. really wants to recommend the ideal 
of a Bhakta or a Sthitaprajna about whom it says Ihaiva tairjito sargah ete. V. 19. 
The V. R. goes a great step forward in declaring that the Moksa is non-existing 
or is as unreal as the Bandha itself and that the idealis samatva as in 
इदं रम्यमिदं नेति बीज ते दुखःसंततेः | 
ड 


तस्मिन्साम्याग्निना दग्धे दुःखस्यावसरः कुतः dp 8- 119. 


which reminds one of the BG.‘Samatvam yoga uchyate.'IL48. All this clearly shows | 
that the Iksvaku-Manu Samvada as we have it here, is no doubt based on the BG. 
yoga and here too it need not be supposed that there was any older Tksvaku Man: 
Samvàáda which the V.R. is using ; for it is obvious that the V.R. is using the B 
and has incorporated the BG. doctrine asa part of its own philosophical doctri 
using its own poetical style. To prove this one may refer to the strongly Bud: 
stic or Gaudapadiya tone of the V. R. passage as in d 


यथा गन्धर्वनगरं यथा वारि मरुस्थळे | 
यत्तु नो इश्यते किंचित्तन किंचिदिव स्थितम्‌ || 10. 117. 
न बन्धोऽस्ति न मोक्षोऽस्ति ब्रह्मवास्ति निरामयम्‌ । 
जैक्यमस्ति न च द्वित्वं संविव्सारं विजूम्भते ॥ 14. 117. 
अहमर्थविमक्तेन भावेनाभाबरूपिणा | 

स शून्यं निरालम्बे चिदूरूपमिति भावयेत ॥ 
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कुचकोटरसंसुप्तं विस्मृत्य जननी सुतम्‌ | 

यथा रोदिति पुत्रार्थं तथात्मार्थमयं जनः || 15.118. 
or again 

कामप्युपगतः झोभां शरदीव नभस्तलम्‌ | 3.122. 

शाशाङ्कशीतळः पूर्णो भाति भासेत्र भास्करः | 23.120. 

निर्गच्छति जगजाळातञ्जरादिव केसरी | 2.122. 

त्िनाशवाडवाक्रान्तं भीमं काममहार्णत्रम्‌ | 

जगजालतरंगिण्यो यान्ति भूततरंगिकाः | 12.118. 


-and many more of the type. Such passages very clearly indicate the later character of 
the V. R; as compared with the epic style or with the BG. style. Similarly the doctrine of 
the seven yogabhümikis as taught in the 120th sarga and the clearly Vivarta analogies in 


यथा गन्धर्वनंगरं यथा वारि मरुस्थले | 10.117. 

एकं यथा स्फुरति वारि तरङ्गमड्गैः | 15.117. 

स्फटिकः प्रतिविम्वेन यथा याति न रञ्जनम्‌ । 6.122. 
and the peculiar Pratibimba drstanta of the V. R. itself as in 


तस्मिन्नेव महादर्श ग्रतिविम्बमुपागता | 12.117. 
its Sphuranavada as in 


upon an older passage, The 
and which is referred to in the 
in the V. R, against its own 


; 9 metaphysical view point of the BG. 
18 clearly Vedantic and idealistic, In the BG. the Samkhya 


àntà dominate, while here ‘the very strong influence of 
can he easily seen, So this discussion will also show that the 


Sat The question of the r 
re ir teresting and also 
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| verbs used in these chapters are throughout in the future tense-will teach, will happen ete. 
| It is very strange that, out of the seven hundred verses of the BG. only 27 are wholly 
| or partially identical with the verses distributed over these chapters in the V. R.. 
Nothing more is common between the BG. and the V. R.. To what this is due it is very 
diffieult to surmise. The orthodox reader will probably hold that, as Vasistha himself 
says, the actual teaching of the BG. occurred long after Vasistha had taught his doctrines 
to Rama and that Vasistha could have known what Krsna would teach Arjuna only 
through his power of pre-cognition and so only in a general way. Had the BG. been 
already in existence, Vasistha would have repeated much more of it in his teachings. It 
is very difficult to accept this view, so long as we find that the philosophy of the BG. 
is not on the whole identically the same as that taught in these chapters of the V.R. . It is 
the philosophy of the V. R. that Krsna is made to teach in the chapters concerned and 
not that which is presented in the BG. The verses selected from the BG. are only those 
which can easily fit in with the philosophy of Vasistha. It may also be possible that 
the BG. current at the time of the composition of the V. R. might have been a different 
one." ( After these remarks DR. ATREYA gives a table of the verses common to the 
BG. and the V. R. and these verses are 25. The Philosophy of the Y V. pp. 103-105) . 


With due regard to Dr. ATREYA, itis to be observed that this is no solution of 
the problem at all. One might well ask DR. ATREYA as to what he really means by 
the suggestion that there might have been a different BG. at the time of the composition 
ofthe V. R. ? It appears from his remarks that he does not accept the traditional 
explanation, but then what is his explanation ? What is it that makes the supposition 
of a different BG. necessary १ Isthe textual difference in the verses found by him so 
materially great as to warrant such a conclusion or does he think that the BG. at some 
stage of its textual evolution taught the philosophy which the Krsna of the Arjuno- 


pakhyana is teaching ? To say the least the entire question is left wihout any definite - 
conclusion and one might add without complete examination too 


For one finds that the whole text of the V. R. is permeated through and throi 
with the BG.. Indeed the V. R. is nothing but a copy, a vedantic text modelled 
outline given by the BG. . The author of the V.R. had before him the BG. as we do ha 
it now-this is not to say anything about the version of the BG. -a problem co 
with the Mbh. text. Neither the traditional explanation or the explanation as s 
by Dn. ARTEYA deserves acceptance 

To point out as to how the whole text of the V. R. shows the influence of i 
almost in its every book below is given a list of places where this infl out e 
suspected a 

The Vasistha Rimiyana 
I. The Vairigya Prakarana 
) क्षोणे पुण्यं विदान्त्येतं मर्त्यलोकं च मानवा: । 1. 89a 


1 
2) अवोचन्मां महासत्त्वः सर्वभूतहिते रत: 2.21 b 


en £t 
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। 
3) सुखदुःखदशाहीन: समलोष्टाइमक!ञ्चनः | 11, 70. VI. 7.8. XIV. 24 | 
4) कि मे राज्येन कि भोगे: कोऽहं किमिदमागतम्‌ । 12. 158, T. 31. 
5) आगमापायिनो भावा भावना भवबन्धनी | 26. 228. II. 14. 
6) सर्वारम्भसमारूढाः सुजना जनकादयः । * III. 20. 


व्यवहारपरा एव कथमुत्तमतां गताः ॥ 30. 12. 


IL The Mumuksu Prakarana 
अशुभेनाशुभं राम यथेच्छसि तथा कुरु | 7.20.b. XVIII. 63 
अध्यात्मविद्या तेनेयं qd राजसु afar । IX. 1-2. 
तदनु प्रसृता लोके राजविद्येत्युदाहृता ॥ 
राजविद्या राजगृह्यमध्यात्मज्ञानमृत्तमम्‌ |11.17-18, 


w 
~ ~ 


9) एतां दृष्टिमवष्टभ्य दुष्टात्मानः सुबुद्धयः । 19.1.8.. XIV. 9. 

10 ) यत्प्राप्य न निवतंन्ते यदासाद्य न शोचति । XV. 5.6. | 
तत्पदं शमुषीलभ्यमस्त्येवात्र न संशय: ॥ 13.34. | 

11) न शोच्यते पदं प्राष्य न स भूयो हि जायते ॥ 18, 42b. XIII, 23. 

12) यत्करोषि यदश्नासि शमशीतलया धिया | 13. 46 a. IX. 27. 

13) न द्वेष्टि संप्रवृतानि न निवृत्तानि काङ्क्षति । 13.30, a. XIV. 22 | 


IIL. The Utpatti Prakarana | 
14 ) नासतो विद्यते भावो नाभावो विद्यते सतः 11.26. ; 7..36 a. | 


A 15) अध्यात्मविद्या विद्यानां प्रवानं तत्कथाश्रयम्‌ | 6,21, a, 
16) तच्चित्तास्तद्रतप्रागा _वोधयन्त: परस्परम्‌ i coe | 
ऊत तमियं तुष्यन्ति च रमस्ति च ॥ 9,1, Ho 
4 ) यस्य नाहंकृतो भावों 808 लिप्यते 19.9 a, XVIII. 17. 
18) अस्मान्षोद्विजते लोक छोको लोकान्नोद्विजते च यः 19.11 a, XII. 15 
अच्छे्योष्हमदा ह्योः्हमवलेद्यो; शोध्य एव wj °F 
नित्यः सर्वगतः स्थाणुरचलो:हमिति स्थितम्‌ ॥ 14,80, TI. 24 
fe reri भोगी fuz बठवान्सुखी 124,27. a, I s 
The Sthiti Prakarana 
मुक्तेन स्वात्मनात्मनि तिष्ठता । * 
कार्याणि नूनं देहस्य संस्थितिः ॥ 15,45. HT 
न्ते जीवकाः स्वात्मसिद्धये । * ˆ 
वैचित्रोपासनक्रर्म: ॥ 
fei ; 
^ $t RinagirpCollection. 
oS NS 
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मयि सर्वमिदं प्रोतं सूत्रे मणिगणा इव । 


fad तु नाहमेवेति यः पश्यति a पश्यति ॥ 22.31 
शरीरनगरीराज्यं कुर्वन्नपि न लिप्यते । 28.10 
नासतो विद्यते भावो नाभावो_ विद्यते सतः । $1.11. a 


यथा सर्वगतः सौक्ष्म्यादाकाशो नोपलक्ष्यते | 

तथा aiaga सर्वगोऽपि न लक्ष्यते ॥ * 30 
अज्ञस्याधंप्रवृद्धस्य सवे ब्रह्मेति यो वदेत्‌ | 
महानर्कजालेप स तेन विनियोजितः " 39.24. 
aa शरीरमित्याहस्तदसौ वेत्त्यखण्डितम्‌ | 


सबाह्याभ्यन्तरं तेन क्षेत्रज्ञ इति कथ्यते ॥ 42.22. 


यस्य नेच्छा न वानिच्छा ज्ञस्य कर्मणि तिष्ठत: | 

न तस्य लिप्पते प्रज्ञा पद्मपत्रमिवाम्बुभि: ॥ 46.16 
क्रियाविशेषबहुला भोगेश्वर्यंहताशयाः । 

नापेक्षन्ते यदा सत्यं न पश्यन्ति शठास्तदा ॥ * 48.1. 


) निर्ममो निरहंकारः परां शान्तिमुपागतः । 59,39 a 


V The Upasama Prakarna 
fadat नित्यसत्त्वस्थो निर्योगक्षेम आत्मवान्‌ । ०44 a. 
fafaa: शान्तसंकल्पो धीरधीविजिताशयः । * 5.46 a. 
न ममेह कृतेतार्थो नाकृतेनेह कश्चन । 10.25 a. 
रागद्रेषविनिर्मक्त: समलोष्टाइमकाजूचन: | 
यक्त इत्यच्यते योगी त्यक्‍तसंसारवासन: । 13.48 
अयं गणसमाहारो बन्धायंव समाश्रित 
संत्यवतो भव मोक्षाय यथेच्छसि तथा कुरु ॥ 14.47 


नाभिनन्दति न द्वेष्टि न शोचति न काङ्क्षति । 18.7 a 


संसारे यदशोच्योऽपि त्वया तातोनशोच्यते | 19.29 b 


एषा ब्राह्मी स्थितिः स्वच्छा निष्कामा बिगतामया । 
एनां प्राप्य महाबाहो विमूढोऽपि न महयति ॥ 21:8 
एतां दृष्टिमवष्टभ्य त्वमप्यभ्युदितो भव । 29,39 b. 
त्वयि aafaa प्रोतं जगत्स्थावरजंगमम्‌ । 

बोधे निरपोदिते शुद्धे सूत्रे मणिगणा यथा ॥ 29४7 


शान्तोऽपि व्यवहारस्थः कुर्वन्नपि न लिप्यते । 35.4 


णुः sar पद्मपत्रश्रिवामुभरसा | 85.29. 
रे गुनवाणुना afa $ Èi; ba Vrai Shastri Collection. 


VIL. 7 


IV. 21 ; V. 10.13. 
II. 16. 


XIII. 32. 


III. 26. 


XIII.1. 


V. 10. 


II. 43-44. ; XVI. 12-16 


I. 71. 
II. 72. 


11. 4७. 


XVIII. 52. 
IH. 18. 


TI. 64. VI. S. XIV. 24, 


XVI. 63. 
TI. 57. 
I 


IE. 72. 
XVI. 9. x 


VIL 7. 
IV. 21. 
V. 10. 
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44) यस्य नाहंकृतो भावो वुद्धियंस्य न लिप्यते । 


यः समः सर्वभावेषु जीवितं तस्य राजते ॥ 39:47. XVII. 17 
45) इष्टानिष्टफलं त्यक्त्वा समदर्शनया धिया । * 
वोतरागभयक्रोधो राज्यं समनुपालय ॥ 41-82, lI. 56. 
46 ) तदुत्तिष्ठ निजं कमं कुवंस्तिष्ठोपद्यान्तधी: । * | 
न api विना श्रेयः प्राप्नुवन्तीह मानवाः । 48°69. II. 31 ; IIT, 35 | 
47) प्रलपन्विसृजन्गृहन्न न्मिषन्निमिषन्नपि 1 50:292. V. 9. | 
48) गुणा ur att प्रकृतौ प्रकृति: स्थिता । 58. 128. III. 28; XIV. 23. 4 
49) ओमित्येतत्परं ब्रह्म निर्णीय स मुनिस्तदा । 54. 2. VIIL 13. 
50) कूर्मोष्छानोव दृश्यानि लीयन्ते स्वात्मनात्मनि । * 
अभावितान्येव यदा सत्तासामान्यता तदा ॥ 55. 6. II. 58. 
5 ) सतरसङ्गपरित्यागी सममायातु वा गिरौ । * 56, 58 XII. 16; XIV. 25. 


52) यत्करोति यदश्नाति यहदाति जुहोति वा * 
j T तज्ज्ञस्य न तत्र जो मा करोतु करोतु वा। * 
| कमंणास्ति न तस्यार्थो नार्थस्तस्यास्त्यक्र्मणा | IX. 27 
E  येथास्वमावावगमात्स आत्मन्येव संस्थितः qp 56. 62. | 
US इत्युच्यते योगी तुर्यातीतं पदं गत: । 70. 82. | 
31) सर्वारम्भपरि धिरः 
| ) B रत्यागी सर्वोपाधिविवर्जित:। 
d 2 सर्वाशासंपरित्यागी जीवन्मुक्त इति स्मृतः ॥ 7. 88. 
; à ) करोत्यखिलकर्माणि त्यक्तकतृंत्वविभ्रम: * 1 77. 11. 
6) समकायश्षिरोग्रीवस्थानक: स महामति: 1 84. 6 
नित्यतृप्तः प्रज्ञान्तात्मा वीतरागो ferre, 
त्यतुप्त: प्रशान्तात्मा वीतरागो विवासन: । क 


शौ Ee Te आत्मनि तिष्ठति ॥ 49. 19 IV. 20 
गवे तस्य॒ कृतेनार्थो नाकृतेनेह कश्चन ae 


VL 8. | 


शा. 16; XIV. 25. 
XIII. 29. 
VI. 13. 


T Wa सर्वभृतेपु कश्चिदरथव्यपाश्रयः ॥ 49. 22. 


A : TII. 18. 
a, ed d वन्सपृ ञ्जि ्रस्तिष्ठञ्जाग्रतस्वपस्तथा 1 #92, 248. V 
ae) मनसा a qaa क्रेवलंरिन्दियैरपि | og 74 2r 
} Ci) nei de M og 
A TUR cM Ze कुर्वन्नपि न लिप्यसे | * 98, 890 , 
SAMRAT राघव । 93. 90b i क त 
| : IT. 56. 


66 ) 
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zur विहरति जातन्ञेग्रो जनकभूपतिः । ॐ "Orso | 
आत्मज्ञानाभ्यासपरस्तथा विहर राघव ॥ 11.7. 
स्वयं प्रभूर्महात्मैच ब्रह्म ब्रह्मविदो fag: । 71.47. VILL 24. 
afaa गता ननं मिहिका शरदीव से । * 
मंशाम्ताखिळसन्देह: करिष्ये वचनं तव ॥ 12°27. XVI. 73. 


संसारोत्तरणे युवितियोंगशद्वेन कथ्यते । ॐ 

ai fafz द्विप्रकारां त्वं चित्तोपशमधमिणीम्‌ ॥ 18.3. Til. 3. V. 2.4.5. 
आत्मज्ञानं प्रकारोऽस्या एकः प्रकटितो भुवि । 

द्वितीयः प्राणसंरोधः इष्णु योऽयं मयोच्यते ॥ 13.4. 

एको योगस्तथा ज्ञातं संसारोत्तरणत्रमे । 

समावृपायौ द्वावेव प्रोकतावेकफलप्रदौ » 13.17 


ग्रक्तवक्ता विज्ञाता निमंमो निरहंकृतिः 1 13.33 b TL. गा. 
यत्करोति यदश्नाति बुद्धधेवालमनुस्मरन्‌ । 23'22 a LX. 27. 
एतां दृष्टिमवष्टभ्य ये स्थिताः कृतबुद्धयः । 29°25 b. XVI. 9. 

aqa मया लब्धमिदं प्राप्स्यामि सुन्दरम्‌ * । 26.12 n. XVI. 13. 
यत्करोमि यदश्नामि तत्त्यकत्वा तद्रतोऽपि मे । * 
मनो ैष्कर्म्यमादत्ते तेन जीवाम्यनामयः N 26-27 IX. 27. 
इदानीं धियमालम्ब्य यथेच्छसि तथा कुह । 28.5 b. XVII. 63. 
यथा दीपो निवातस्थो स्वात्मन्ये वावतिष्ठते | 
साक्षिवत्सर्वभावेष तथा तिष्ठेजगत्स्थितौ ॥ 29.36 VI. 19. 
पछ्यञङ्रुण्वन्स्प श ञ्जिप्रन्नश्नन्ग च्छन्स्वपन््वसन्‌ | 

लपन्विसजन्गहन्शद्वसंविन्मयो भवेत्‌ ॥ 38.26 b. 27 ते. v. 8. 
एतां दृष्टिमत्रष्टभ्य विचारं कुरु सुव्रत 049.10 b VI. 13: XVI. 9. 
द्वितीया कलना नास्ति यथेच्छसि तथा कुरु । 49.23 b. XVII. 63. ET 
एकप्रत्ययवानन्तः df न लिप्यसे | 49:24 b. Vinee 
श्रोत्रं चक्षुः स्पर्शनं च ६ रसनं घ्राणमेव च 1 50.4 4. XV. 9. 
सेनादयगतान्दष्ट्वा स्वजनान्मरणोन्मुखान्‌ । * i 
विषादमेष्यत्यद्योगं युद्धाय न करिष्यति ॥ 52.34. * CU 915243: 94 9 
न जायते fà वा कदाचिन्नायं भूत्वा भविता वा न भूयः | 
अजो नित्यः शाश्वतोऽयं पुराणो न हन्यते हन्यमाने शरीरे ॥ 32 36 HL. 20. 
4 qd वेत्ति हन्तारं यश्चन मन्यते हतम्‌ । र 
उभी तो न विजानीतो नायं .हन्ति न हन्यते ॥ 52. 87 गा. 19. 
यस्य नाहंकृतो भावो qfaia न लिप्यते d i ast 


त्वापि a इमाँल्लोकान्न हन्ति न निबध्यते n 58 2 | XVII. 17. 
Aiea ne ———— T 

स्वात्मांझेः क्रियमाणानि गणैः कर्माणि भागराः 1 * ह 
अहंकारबिमूढात्मा कर्ताहमिति मन्यते 585 tog 


OTTO Satya Vrat Shastri Collectioi 


od 


cf SR 
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४7 ) कायेन मनसा azur कैवलेरिन्द्रियरपि । 

योगिनः कर्म कुर्वंन्ति सङ्गं त्यकत्वात्मशुद्धये ॥ 53.9. Vor. 

निमंमो निरहंकार: समदुःखसुखः क्षमी । 

यः स कार्यमकार्यं वा कुर्वन्नपि न लिप्यते ॥ 53. 12. 

इदं च ते पाण्ड्सुत स्वकम क्षात्रमृत्तमम्‌ । * 11131,3233 AL. 
अपि pafa: सुखार्यवोदयाय च ॥ 53. 13. 

अपि कुत्सितमप्यन्यदप्यधर्ममयक्रमम्‌ | 

श्रेष्ठं ते स्वं यथा कर्म तथेह।मृतवान्भव ॥ 53. 14, 

59) योगस्थः कुरु कर्माणि सङ्गै त्यकत्वा धनंजय । 


OM 
__- 2-८८ ८-75. nescia gd 


— 


निसङ्गस्त्वं यथाप्राप्तकर्मवान्न निवध्यसे ॥ 53.10. T WEY | 

90) शात्तत्रह्मवपुभूत्वा कमं ब्रह्ममयं कुरु * र | 

५ ब्रह्मापंगसमाचारो Tala भवसि क्षणात्‌ ॥ 53.17. IV. 24; VI. 4. IX. 9281) 
: ईश्वरापितसर्वार्थ ईश्वरात्मा निरामयः | | 


> ईश्वरः सर्वभूतात्मा भव भूषितभृतलः । 53. 18. | 
ी संन्यस्तसवंसंकल्प: समः शान्तमना मुनिः | | 
; 1 संन्यासयोगयुक्तात्मा कुव॑न्मुक्तमतिभंव || 53. 19. | 
91) सङ्गत्यागस्य भगवंस्तथा ब्रह्मापंणस्य च । ॐ 
ईश्वरापंणरूपस्य संन्यासस्य च सर्वज्ञः ॥ - 53. 20 XVIII. T. HT. 3. l 
तथा ज्ञानस्य योगस्य विभाग: कीदशः प्रभो | | 
कमेण कथयेतन्मे महामोहनिवत्तये ॥ 53.21 | 
92) ai यः Geama संन्यासं विदुर्बुधाः * | 53, 30 D. XVII. 2 | 
त्याग: सकलपजाछानामसंसज्नः स कथ्यते ॥ 53, 31 a ; 2d I 
93) मन्मना भव मद्भूकतो मद्याजी मां नमस्कुरू | i 


मामेवंष्यसि युक्त्वेवमात्मानं मत्परायणः ॥ 53, 34 
LU T. 
सवभूतस्थमात्मानं सर्वभूतानि चात्मनि | ॐ VI 
I. 20, 30, 31 
पद्य त्वं योगयुक्तात्मा सर्वत्र समदशनः ॥ 53, 13 
 संवभूतस्थमात्मानं भजत्येकत्वमात्मनः | 


था वतंमानोऽपि नस भूयो5भिजायते ।। 55, 44. 
अतस्थमात्मानं सर्वभूतानि चात्मनि | 


पश्यति TS er ॥ 53. 60 ERUIT m. 


IX. 84, XVIIL 65. 


3४, 66, XN. 5 


"vp 
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98 ) नासतो विद्यते भावो नाभावो विद्यते सतः । 54. 7. गा. 16. 
oo) असंविदन्सुखं दुःखं लाभालाभौ जयाजयौ । 54. 20 a. 

ळाभालाभसमो भूत्वा भत्वा नूनं न किचन । 54.2] a. IL às. 
100) यस्करोपि यदश्नासि यज्जृहोषि ददासि यत्‌ । TX. 27. 


यत्करिष्यसि कौन्तेय तदात्मेति स्थिरो भव ॥ 54 


101) यन्मयो यो भवव्यन्तः स तदाप्नोत्यसंशयम्‌ | * VIH. 6 
ब्रह्मसत्यमवाप्तुं त्वं ब्रह्मसत्यमयो भव ॥ 54. 23 

102) कर्मण्यकर्म यः पद्यत्यकर्मेणि च कर्म यः । IV. Ix. 
स वृद्धिमान्मनुष्येपु स चोक्तः कृत्स्नकमंकृत्‌ di 

103) मा कर्मफलहेतुभूर्मा ते सङगोऽस्त्वकर्मेणि । IT. 48. 
योगस्थः कुरु कर्माणि सङ्गं waar धनंजय॥ 54. 26. 

101) त्यक्त्वा कर्मफलासङ्गं नित्यतृप्तो निराश्रयः । IV. 20 
कर्मण्यभिप्रवृत्तोऽपि da किञ्चित्करोति सः ॥ 54. 28 

103) यस्य॒ सर्वे समारम्भाः कामसंकल्पवजिताः d IV. 19. 
ज्ञानाम्रिदग्धकर्माणं तमाहुः पण्डितं बुबा: ॥ 54. 33. 

106) fageat नित्यसत्त्वस्थो निर्योगक्षेम आत्मवान्‌ | 54. 351. TI. 45 

107) कर्मेन्द्रियाणि संयम्य य आस्ते मनसा स्मरन्‌ । TII. 6. 
इन्दरयार्थान्विमूढात्मा मिथ्याचारः स उच्यते ॥ 54. 36. 

। यस्त्विन्द्रयाणि मनसा नियम्यारभतेऽजुन। ` IT 7 

कर्मेन्द्रियैः कर्मयोगमसक्तः स॒ विशिष्यते ॥ 54. 37. 

108) आपूर्यंमाणमचलप्रतिष्ठं समुद्रमापः प्रविशन्ति यद्वत्‌ । TI. 70. 
तद्वत्कामा यं प्रविशन्ति सवे स शान्तिमाप्रोति न कामकामी ॥ 51 

109) न fg शीर्यत्यचित्तात्मा त्यक्तसबंपरिग्रहः । IV. 20. 
मण्यभिप्रवृत्तोऽपि da किञ्चित्करोति सः ॥ 55. 6. 

110) नासतो विद्यते भावो नाभावो विद्यते सत: । IT. 16. 


उभयोरपि दृष्टोऽन्तस्त्वन योस्तत््वदशिभिः ॥ 55. 12. 

अविनाशि तु तद्विद्धि येन adfa ततम्‌ । JI. 17. 

बिनाशमव्ययस्यास्य न कथ्चित्कर्तुमहंति ॥ 55. 13. 

अन्तवन्त इमे देहा नित्यस्योक्ताः शरीरिणः I-18. 

अनाशिनोऽप्रमेयस्य तस्माद्युध्यस्व भारत ॥ 55. 14, | i 
111) भूमिरापोऽनलो वायुः खं मनो बुद्धिरेव च। 55. 18. VIL. 4. 
12) श्रोत्रं चक्षुः स्पशंनं च रसनं घ्याणमेव च। XV.9. 


गृहीत्वतानि संयाति वायुगंन्थानिवाशयात्‌ ! 55. 91. | 
~ ञTCC-0. Prof. Satya Vrat Shastri Collection. 
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) स्थिरां संस्थितिमायान्ति कर्मोङ्गानीव सर्वशः। * E. 
न्द्रियाणीन्द्रियाथ भ्यो हृदि यस्य स्वभावतः ॥ 56. 7 7 | 
114) नष्टो मोहः स्मृतिर्लब्धा त्वत्परसादान्मयाच्युत | XVI. | 
स्थितोऽस्मि गतसंदेहः करिष्ये वचनं तव ॥ 58. 1. 
15) एता दृष्टिमवष्टभ्य राधवा$घविनाशिनीम्‌ । * XVI. 9. 
; तिष्ठ नि:सडगसंन्यासब्रह्मापंणमयात्मक: ।। 59. 1. | 
116) एषा गुणमयी' माया दुर्वोधेन दुरत्यया | * 67.7 २. VII. 14. 
117) एकं सांस्यं च योगं च यः पश्यति a पह्यति । ए. १5. 
यत्सांख्य: प्राप्यते स्थानं परं योगेस्तदेव हि ॥ * 69.21. Í 
118) असवितिरनभिष्वज्ञः पुत्रदारगृहादिषु । 
नित्यं च समचित्तत्वमिष्टानिष्टोपपत्तिष ॥ 74. 28. SUIT. 5. 10, Tl | 
आत्मनोऽनन्ययोगेन तद्भावनमनारतम्‌ । | 
विविक्‍्तदेदासेवित्वमरतिजेनसंसदि 11 74. 20 
अध्यात्मज्ञाननित्यत्वं तत्त्वज्ञानाथंदर्शनम्‌ । 


H एतज्ज्ञानमिति ` प्रोक्तमज्ञानं तदतोऽन्यथा i 74. 30 

P. 119) साधूनां समदृष्टीनां परिप्रश्नेन सेवया । (ey | 

E संगमेन च सा युक्तिलंभ्यते मुच्यते यया ॥ 87. 33. | 
120) नष्टो मोहः JASAT त्वप्रसादान्महामने | XVI. 75 | 


स्थितोऽस्मि गत संदेहो विश्रान्तमतिरात्मवान । 9] 
121) सर्वकमंफलत्यागो नित्यतृप्तो निराश्रयः । XVII 
क्र XVUT 11, 
न gaa न पापेन लिप्यते नेतरेण च ॥ 1१» 5 
122) तस्मान्नोद्विजते लोको लोकान्नोद्विजते च मः । 122. 9a XIT. 15 
i 2 5 May 
123) न यज्ञतीर्येन तप:प्रदानरासाद्यते तत्परमं पवित्रम । + 
| आसाद्यते क्षीणमवामयानां भक्त्या सतामात्मविदां ग्र 
. 124) य॒त्करोषि यदश्नासि यज्जुहोषि ददासि यत । 
; पय मम E A 


_ न कर्तासि न भोक्तासि तत्र मक्तमति: शमी ॥ 124, 12 
125) भोगजाळे परिक्षीणे जायन्ते योगिनो भवि | 


शुचीनां श्रीमतां गेहे qup quaai सताम ॥ 126. 50 
Wea: कुरु कर्माणि निर्वासनोऽथ मा 3* । 126, 19) 
: सम्भवो नास्ति नास्त्यभाव: सतः सखे * | 127, ५2 

नि सर्व भूतानि चात्मनि । 128 48b 


T II 129, 14, 
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३2 ) नासतो विद्यते भावो नाभावो विद्यते सतः । 3. 16, 2 8- H. 16. 
133 ) समळकमं संव्यागेन॑व ये शान्तिमास्थिता: । * 
नैव तेपां कृतेनार्थो ATAA TATA ॥ 3. 27. H, 47. 
134 ) सर्वतः पाणिपादान्तं सर्वेतोक्षिशिरोमुखम्‌ । XU. 13, 14,15. 


ada: श्रुतिमल्लोके सर्वमावृत्य संस्थितम्‌ ॥ 14. 9. 
सर्वेन्द्रियगुणेमुवतं सर्वे न्द्रियगुणान्वितम्‌ । 


असक्त ayaa निर्गणं गणभोक्‍त च ॥ 14. 10. 
बहिरन्तश्च भतानामचरं चरमेव च । 
सुक्ष्मत्वात्तदविज्ञेय दूरस्थं चान्तिके च तत्‌ ॥ 14.11 


135) ये परां दृष्टिमायाताः संसृतेः पारदशिन n. 46. 
न ते कर्म प्रशंसन्ति कूपं नद्यां aafaa ॥ 22. 18. 

136) तानि सयम्य मनसा युक्‍त आसोत तत्परः ॥ 22. 20. गा. 61. 

137) न तं भिन्दन्ति शस्त्राणि न दहन्ति हुताशनाः । * LL. 23 
न gafa वारीणि शोषयन्ति न AEAN ॥ 29. 14. 

138) कुर्वन्सर्वाणि कर्माणि कूर्माङगवदवृत्तिमान्‌ | 29. 18}. 1l. 58. 

30) da तस्य कृतेनार्थो नाकृतेनेह कश्चन | HL 18. 
न चास्य GAY कड्चिद्थंव्यपाश्रयः dd 37. 36 

140) यत्करोषि यद्वासि यज्जुहोषि | ददासि यत्‌ 1138. 37a IX. शा 

141) या निशा सर्वभतानां तस्यां जागति संयमी । 1I. 69. 
यस्यां जाग्रति भृतानि सा निशा पश्यतो मुनेः ॥ 43. 31. 

142) निर्मानमोहा जितसङ्गदोषाः | 100. 51a XV. 5. 

143) नाभिवाञ्छति न द्वेष्टि स ama विवासनः । 101. 33. TI. 57. 

144) तस्मान्नोद्विजते लोको लोकान्नोद्विजते तु सः । 102. 9a XIL 15. 

145) नैव तस्य कृतेनार्थो ना5कृतेनेह TAT | गा. 1s. 
न चास्य सर्वभतेष कशचिदर्थव्यपाश्रयः ॥ 102. 37 

146) प्रज्ञाप्रासादमारूढस्त्वशोच्यः शोचते जनान्‌ * 11 102. 49a गा. 11. 

147) अच्छेद्यो$सावदाह्यो$सावक्वेद्यो$शोष्य एव Ft गा. 24. 
नित्य सवगतः स्थाणुरचलोऽसौ सनातनः ॥ 102. 60 

148) भय: कथय तप्तिहि शृण्वतो नास्ति मेऽमृतम्‌ । 106. 1b. X. 18. 

149) संक्षेपेण महाप्राज्ञ नास्त्यन्तो विस्तरस्य में 152. 105 X. 19. 

150) स्वयं प्राज्ञोऽसि जानासि यथेच्छसि तथा कुरु। 154. 138 XVIII. i3. 

151) निर्मानमोहा जितसङ्गदोषा अध्यात्मनित्या विनिवृत्तकामाः । XV. 5. 


gafa: सुखदुःखसंज्ञ गंच्छन्त्यमूढाः पदमव्ययं तत्‌ U 154 18. 


152) बहुनि तब जन्मानि समतीतानि तान्यहम्‌ । ॐ 


[नामि नो भवान्‌ ॥ 157. 24. — 
विविधानि विचित्राणि बीर जा Prof. Satya Vrat hast Collection. 3 
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158) तवित्तास्तट्रतप्राणा बोधयन्तः परस्परम्‌ । * ME 
कथयन्तश्च तन्नित्यं तुष्यन्ति च रमन्ति च ॥ 163. 40. 
तेषां सततयुक्तानां भजतां प्रीतिपूर्वकम्‌ | 
जायते बुद्धियोगोऽ्षौ येन ते यान्ति तत्पदम्‌ ॥ 163. 41. 
134) भूमिरापोऽनलो वायुः खं मनो बुद्धिरेव wg VII. 4. 
अहंकार इतोद तत्तच्छिलाडगमुदाहतम्‌ ॥ 166. 35. 
155) या निशा सर्वभूतानामविद्यास्तमयात्मिका । * 11. 69. 
परो बोधः परा शान्तिस्तव्रासो सममास्थितः ॥ 169. 16. 
यस्मिञ्जाग्रति भृतानि दुश्येऽस्मिन्दुःखदायिनि | 
तत्रासो सततं gaa qaaa सुखी ॥ 169. 17. 
156) अनादिमत्परं ब्रह्म न सद्यन्नासदुच्यते । 188, 2a. XIIT. 12. 
157) सहस्रेभ्यः सहस्रेभ्यः करिचदुत्थाय वीर्यवान्‌ *1 194. 394. VII. 3. 
158) 44 एव महाबाहो शृण्‌ मे| परमं वचः 204. 1 a. X. 1. 
159) अनादिमध्यान्तमनन्तवीर्य । 208. 305. XI. 19. 
160) RS SES भावो नाभावो विद्यते सतः । 213. 10a, II. 16. 
161) T Hie पदं प्राप्तं त्वळसादान्मुनोश्वर । XVIII. 73. 
सपन्नोऽहमहं सत्यमत्यन्तमवदातधी: ॥ 214. 14. 
स्थितोऽस्मि गतसंदेहः स्वभावे ब्रह्मरूपिणि | 
निरावरणविज्ञानः करिष्ये वचनं तव ॥ 214. 15. 
6९) मुखो धीरः सोऽमृतत्वाय कत्यते । 54, 4b. षा, a. प. 15. 


This list of the passages where the BG i 
- has influence Ji ake i 
clear that the author of the V. R. had before h a E oni E की 


for all these common verses com: fr 
: from almost i i He 
are not merely verses which fit in easily हि yenan ग 0000010. jand 


fact the impression that one gets 
that the author of the V, R. had 
him and that he has made a very 
and throughly the doctrine of ga a 


ame text as we have it now; 


V.R. Arjunopikhyana is 
ophy of the BG. before 


ayoga " 
of the karmas in the Iswara, 1 22200 conques 


» Particularly in the XVIII ch. . The 
H Ec Satya Vrat Shastri Collection, Yoga algo clearly reveal 
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But then which of the two, the BG. or the V.R. Arjunopakhyana is the ealier ? Does 
the different teaching of the V. R. warrant a supposition of a different BG. before 
the author or at his time! As a matter of fact the question does not arise at all, for the 
answer is very simple. "The V. R. has used the present BG. and made it fit in its 
philosophy. ‘These two differ if their metaphysis is considered. The BG. is full of the 
Sünkhya and the Yoga philosophy with a very strong current of the early Upanisadic 
Vedanta, According to authorities like G4nBE the fusion of the Simkhya and the 
Vedanta in the BG. is obvious. The Sāmkhya and the Vedanta being the most populor 
doctrines of the times and the theistic tendency being in the ascendency, it is no wonder 
that the Pancaratra or the Bhágvata text tries a fusion of the three tendencies and gives 
us à metaphysics in which the Samkhya Prakrti and Purusa have an Adhyaksa in Krsna or 
the Vedanta Brahman which has Krsna as its pratistha or the ground. The Vedanta 
that the BG. teaches is the early Vedanta as it does not teach the doctrine of Vivarta at 
all. The word Maya no doubt occurs in the text some five times but nowwhere has it 
the later Vedanta connotation. Authorities like EDGERTON? are quite certain that the BG. 
teaches the orthodox Vedanta and Jeans more to the side of the Upanisads like the 
Katha, Svetaéva etc. and that the important word like the Maya also is used in the 
manner of the Upanisads. Regarding the ethical teaching also the BG. follows and develops 
the doctrine of the Téavasya as it teaches the fusion of jnana, karma and bhakti where 
as the [३३0१8१ teaches the harmony of jnàna and karma. The V. R. on the other hand 
isa text written at a pretty late date when the Samkhya doctrine was no longer in the 
field and the early Vedanta, the Upanisadie Vedanta, had given place to the Vedanta of 
Gaudapada. The Vedanta that the V. R. has drawn upon, is the Vedanta which has a 
very strong Buddhistic flavour in it. The BG. is remarkably free from the Vivarta à 
destantas while the V. R. is replete with them, even the Arjunopakhyana is full of these 
dystantas. The BG. is a Pancarátra text and accepts the worship of Krsna as the highest 
form of worship while giving only a second preference to other forms of worship of 
other deities. ‘The words Maheiwara and Visuu occur only once in the text but 
these in no way indicate any reference to the different Saiva and Vaignavaite cults which 
play so very important part in the later Hinduism. The V. R. on the other hand does 
fully recognise these forms which are given a very prominent place and these cults are set 
in the frame of its own Vedànta philosophy. Thus Siva or Visnu or Krsna teach only 
the V. R. philosophy. The famous Sakti doctrine also comes in for this fusion. Thus it 


it is clear that the V. R. also is a synthesis of the various philosophical thoughts current 
and popular at its time much in the same way as the BG. is a synthesis ofits comtem- 
porary thought In other words the V. R. is completely modelled on the BG. The v. 


accepts the ethical teaching of the BG. , for it also everywhere teaches the simya of 
mind and the performance of one’s own duty. Rama is given the same advice which. 
Arjuna has been given by Krspa. It is only the metaphysics where the V. R. mate’ 
differes from the BG. and this isas it should be; for both the texts attempt a n 
` of their respective contemporary thoughts. 


There is, howevor, one important point to be kept in mind about 
Both are Brahmanical texts meant to meet and overcome the Buddhist ee 
both are to be seen attempts at a synthesis and for a revival f the 


1 FRANKLIN EDGERTON :- The 11087, dD es 
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The BG. accepts the Bhikku ideal and gives it a religious conviction of theism which 
he BG. a ; Mer 2 ETIS S tho same 5 
has been blended with the Saikhya and the Vedanta. V. LR. also does the sa me-accepts 


the Bhikku ideal and gives it the idealistic Vedantic convicti m, To put it in other Words, | 
j 5 


the B. G. is more a text on ethics while the V. R. isa text deali ng with metaphysics 
This is to be expected, for the Very occasions which are selected for the two texts have 
the germs of this fundamental defference. Both the authors choose the pie heroes and 
teachers for their purpose. In the BG. the author has gone to the Mbh. and selects the 
occasion when the two armies are encamped against each other. The conches are being 
blown to announce the commencement of the war, Arjuna’s chariot is ta ken to the very 
` centre of the battle-field as he wants to have a look at his opponents who are mostly 
his teachers and kith and kin. A Strange dejection overpowers him and laying down his 
weapons he declares to Krsna, his friend philosopher and guide, his decision not to fight. 
He has grave doubts regarding the wisdom of the Pandavas’ action of going to war with 
their own blood relatives and thinks that the benefits of the war would be f 
ficant when weighed against the calamities that would follow 
human being he is unnerved at the prospect of being 
relatives and from this arises the problem of his negle 


being disgusted with the greedy world and its mad way and thus think ing of Sannyasa, 
Krsna taking advantage of the situation begins an almost thorough discussion about the 


soul, the problen of Karman and the futility of Sannyasa, He then teaches his famous 
doctrine of Karmayoga and Bhakti. In the V, R. too Rama, the Other Epic hero, of no 
less renown than Arjuna in war, is possessed of Vairagya in war and thinks of Sannyasa 
in complete disregard of hig duties. Yet there is à very great difference in the Vairagya 
of these two heroes. Rama in the V. R. has Visited all the Tarthas. He leaves Ayodhya 
asa Valiant Prince trained in all the arts and returns a dejected man almost a second 
Buddha. Visvamitra appears and wants to take away Rima for the protection of his 
ing constantly obstructed by the demons, It is Rama’s duty to 

both are lost in the * aie aes ioni ti da iu pA We ad 
and akarma, he is filled with Para Krpa ri il AS y, nore concerned with kar ie 
Yi, kulaksaya Ve k ग, m inks of tis lags and denti 0 

erefore prefers death hor Tato dn ii ar J HR Ex m 
tragedy. Rama’g Problem is more fundamental rie iro ty of snob a D ¢ 
Arjuna, Rama thinks of « laksmi-nirakay; men ar and is not as Sponteneous as that ० 
° rana, Jivita-garha, Aham kara~jugupsa, Citta- 


4~jugupsa, Y'uvana-garhà, stri, jugupsii, 
daiva-durvilüga and anityati-pratipadana. 
e he has thig philosophical maturity, The V. R. 

idealism is of the same type as that 


* has no trace of this idealism and in 
18 à frank condemn 

attempts at a 
hmanica] culture 


century and the y y. is a fr and philosophy, ‘The two texts 


fac insigni- 
the war. In brief, asa 
required to kill his dear and near 
cting his duties as a warrior and 
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mixed with its own. doctrine. In fact it is clear that the author of the V. R. is throughly 
familiar with the Mbh. and is making free use of its episodes and incidents and in the 
same strain he has used the BG.. It is not unlikely that he was inspired for his work by 
the BG.. Yt isthe BG. which is constantly before him as his phraseology which is almost 
saturated with the BG. would undoubtedly prove. A critical student of the two texts is 
reminded of the BG. at almost each and every stage in the V. R.. But the V. R. adds 
much more and is far more poetic. So it is a later text modelled on the BG. 


‘The same fact has been made use of by Dr. ARTEXA to arrive at different conclu- 
sions. The conclusions are not supported by the evidence that one is able to get 
from the two texts. On the other hand Dr. Raghavan has used this very evidence in 
avery clever manner to determine the date of the V. R, and the land of its origin. Tn 
his article ‘The V. R. and the BG. and the place of origin of the V. R.’ published in the 
J.O. R. Madras, (Vol. XIII. pp 73-82.) he adds first many more parallels to those 
pointed out by Dr. Arrpya and then observes. “The V. R. which uses the BG. exten- 
sively, uses a text of the BG. which is the Kasmirian version crossed by the Vulgate. 
Aecording to Di. SCHRADER the vulgate of the BG. was still unknown in Kaimir by the 
end of the 10th. century. (p. S. The Kasmiran Recension ofthe BG.) Dr. SCHRADER 
says (७ 2. ibid.) that the Vulgate intruded into Kasmir and made the Kasmir text 
slowly extinct in the 14th. century, and that in the 12th century, Yogaraja quotes the 
Vulgate, Since the currency of the Kaimir text is unknown outside Kasmir and sinec 
the V. R. knows that text, the place where the V. R. was produced must be tbe land of 
Kaàánir And since the Kismir text known to the V.R. already shows the inroads of the 
Vulgate, it follows that the V. R. was compiled after the 10th century A.D. This brings 
the upper limit down by a century. In bis own study of the problem Dr. Racravay 
remarks “ In the BG. passages used by the V. R. and especially 


aani ga लं यथेच्छसि तया कुछ | L 1. 18. 
ener क्रियमाणानि गुणैः कर्माणि भागशः d 
अहंकारत्रिमूढात्मा कर्ताहमिति मन्यते ॥ VI. a. 53. 5. 

कायेन मनसा बुद्धया BASKET | 

योगिनः कर्म कुन्ति agi क्त्वातमञचद्वये ॥ VI. a. 53. 9 
कर्मण्यकर्म यः पझ्यव्यकर्मणि च कर्म यः । 

स बुद्विमान्मनुष्येषु स चोक्तः कृत्स्नकर्मकृत्‌ ॥ VI. a. 54. 25. 
श्रोत्र चक्षुः स्पशने च रसने घ्राणमेत्र | 
गृहीस्वैतानि संयाति वायुगैन्धानिबाशयात्‌ ॥ VI. a. 55. 21 u 
E CR E | {> 
तानि संयम्य मनसा युक्त आसीत तत्पर: ॥ VI 6. 22. 
या निशा सर्वे भूतानां तस्यां जागति संयमी | 


14 
निसा नि / प 
L 3 
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ihe V. R. presents three instances of d d Readings: i. e. 
enid: क्रियमाणानि गुण: कर्माणि भागशः |d 
अहंकारविमूटात्मा कर्ताहमिति मन्यते |) VI a. 53. 5. 
इन्द्रियाणि पतन्यर्थ भ्रष्ट गृध्र इवामिपम्‌ । 
तानि संयम्य मनसा युक्त आसीत तत्पर: ॥ VIE 6. 22. 50). 
कर्मण्यकर्म यः पश्यत्यकर्मणि च कर्म यः 
स बुद्धिमान्यनुष्येपु स चोक्तः कृत्स्नकर्मकृत्‌ ॥ VI 9. 54, 25 


while four instances of the Vulgate readings, 
Y. R. used a text which was becoming a mix- 
that the Vulgate invaded Kaémir and its readi 
‘lo not know whether the Vulgate was ever in 
ance of a mixed text like this can be only Ka 
suggestion that Kasmir was the place where tl 
*'Phis fact of the V. R. using a Kismir text 
also for the V. R.” We will turn to the pr 
later but it will be clear from this that the 
that there is no reason whatsoever for supp 


From this circumstance it is clear that the 
up of the two recensions. While we know 
ngs Were getting into the Kasmiri text, wo 
fluenced by the Kaémiri text. The proven- 
mir and not any other place. Hence the 
10 V. R. was produced deserves acceptance. 


osing that he had a different BG.. Similarly 
à : ggest the antiquity of the V. R. tothe BG.. Almost 
from all the eicht. have it now the V. R. has lifted 
-made material, itg very fine text. The 
G. and has taken liberties with it ag jt has done with 


phrases, verse-portions ouly to work with ready 
V. R. is almost soaked in the B 
other earlier works, 


It would be a mistake if it i 


n 8 Supposed for a, hil R.k 8 thoroughly 
only the BG, and not the rest of t पं हळ लात nowa hore ed 


he Epic. In fa : 
त d ct the author has a perfect mastery over 
the epic idiom and S re NE MC 0 

P 6 almost on every page there occur verses, lines or verse-endings highly 


क he Ae The style everywhere ig Strongly influenced both hy Walmiki 
TOR age j 3 0 uus that the author of the V. R. ig consciously fol lowing if not 
B pic. Vyäsa and Mahi-Bhira ti are frequently referred to. 1५ point 


out, a few places, 
इम व्यासपुनि तत्र ze संस्मराम्यहम्‌ |) 11. 3, 21 
णास्य मृनेरित्थं व्यासस्याद्गतकमण; | 


संलक्ष्यतेक्तारो डय दशमो diea. ॥ IL. 3. 26, 
भूयोऽपि मारतं नाम सेतिहा 


THT कर्तारो ये हि ते 


आ पिहु:ख agafa न Cra | ‘a 
/—— CC. Prof. sate TAT YR 116. 5, 
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sagas न च कश्चिच्छृणोति मे V. 5. 26. 
द्वितीयमेतस्य समं भारत नाम नामतः | 
स्मरामि प्राक्तनत्यासकृते जगति विस्मृतम्‌ || Vi. a. 22. 26. 
व्यासाभिवेन जीवेन तेनैवान्येन वा कृतम्‌ । 
एतत्त सप्तमं aW क्रियते विस्मृति nam VI. a. 22. 27. 
जिष्णुयुक्तेन गुप्तेन विष्णुपाण्डवकोरवे: । 
m bi = E ty 2 
क्रचिद्धारतयुद्धेन निह्ताक्षेहिणीगणम्‌ || VI. b. 46. 48. 

in addition to these references there are many other references to the stories and 
incidents from the Epic as for instance, the story of Mànlavya IIT. 92.21. Mayasur3 in 
TET. 100.3. the story of Samvartta and the sacrifice of Marutta IV. 33.4. the story of 
Sibi m Vl. b. 198. 28 and finally the story of the Epic itself in VI. b. 52-28-95. lt is 
very hkely that like Bana the V. R. also refers to the Epic being read in Hl. 104.25. 

~ ^ ` ^ ES = = 
इतिहासमये पुण्ये वाच्यमाने च पुस्तके | 111. 104.25. 

All this will very clearly indicates the very clase relation that exists between the 
Maha-Bharata and the V. R.. There is another very clear indication of the fact that 
the Vasistha Ramayana is to be placed considerably after the two Epics, the Ramayana 
and the Maha-Bharata. The doctrine of Avatara plays a very important part in the 
Epic and the post-Epic Hinduism. The doctrine is traced by scholars in the Ryvedie 
hymns to Visnu yet it finds its first expression in the Bhagavadgita. Krsna in the BG. 
says that he has a definite part to play in the interest of the world and comes down out 
of sheer kindness and concern for the well-being of humanity. Further Krsna is an Avatars 
of Brahman and not of Visnu, for yet Visnu is to rise in power. Krsna's Avatara is out 
of a feeling of a concern but in the Vasistha Ramayana the Avatara as Rama is due to 
severa] curses. ‘The Epics are making an effort to identify Rama and Krsna with Visnu 
but such curses are not mentioned in them as the causes. It is the Uttarakanda 51.11-18 
which mentions the curse of Bhrgu as the cause but this too as DR. SUKATHANKAR has 
shown is due to the Bhrguite revision of the Epies in which they introduced the stories 
„showing their own prowess and greatness. In fact the Bhrgus went to the length of turn- 
ing one Bhargava in an Avatara, Poragurama In the Epics it is usual to regard the 
portions as later if this identification with Visnu is attempted. FS, 

In the Vasistha Ramiyana several curses are mentioned and a knowledge of the २३९४६ 
fully developed Visnu mythology is clearly indicated. ४. 14.26; VI b. 86.44 48. 48: 
are significant places in this context. The Vasistha Ramayna refers to is e 
notion of Avatara but itself does not believe init. Itis exceptionally 
«that it was * Amangula tzsnà ° that turned Viguu into Vimana. V. 15. 


तृष्णयाशयकौशिक्या हृयमड्गळभूतया d 
रूढ्या भगवानेष विष्णर्वामनहां गतः | V. 15. 19. 
‘The pun on the word ‘ vamanate and Wo e 1 * bhagi 


cannot be overlooked. ‘The BG. on the o¥erhand 
part of Krsna but the Vasistha ARB Ne tr 


= 
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In this context another point to be remembered is the respec t shown to Sükyamuy | 
by the Vasistha Ramayana. He is perhaps greater than the Aya tāra; for ho is the ideal | 
of Rima, the Avatara recognised. 1.15.8; I. 29.39; VI a. 93.61 are NO clear references 
where the Visistha Ramayava has shown its regard for Buddha. The attempts of the | 
commentator to explain the word ‘buddha’ as a ‘pra buddha ~tattva-—puruga’ ina 
seneral manner or the ‘ addition of Vedabahyatvat atinicenapi Sakyena are absolutely | 
Cre any authority. The leanings of the Vasistha Ramayana towards Budd hism and 
its very high regard for Buddha are too obvious. 


The Puranas! too regard Buddha as an Avyatara. The Maha-Bhirata Narayaniya | 


ikhyana, 12339; 77, 90; 104, 12; 349, 87; gives the list of the Avatàras of Visnu but Buddha 
is not mentioned while the Harivaméa 2. 69 mentions Buddha, The Vayu Purana does 


not mention Buddha as an avatara in 98.71 but the Va raha and Agni mention and give 


directions about the images of Buddha. The Matsya Purana mentions Buddha as an 


Avatara. The Ahirbhdhnya Samhita of the Pancaratras mentions 39 Vibhivas or Avataras 
of Visnu and the word + Santatman ' refers to Buddha. In East Bengal the "'angibadi 
sculpture of Visnu's Avatüras contains the image of Buddha. Kamala Ray ( Indian 
Historical Quarterly XVII. Dp. 370-385) shows that from 320 to 455 A. D. Epigraphical 
evidence reveals that Buddha was regarded as an Avatàra, The Bhàgavata Purana 1.3,0-95; 
1. 9, 4, 3. everywhere mentions Buddha in the list of the Avataras. The Vasistha Rami- 
yana knows the Avatirn theory fully developed but has no faith in it. Its inclinations 
are with Buddism. From this it is clear that the Vasistha Ramayana stands towards the 


close of the Purinic period as its knowledge of the Puranic mythology reveals but 
stands outside the Puranic Brahmanical circle as it glorifies Buddha, ft knows all the 
Puranas with their different versions, for these are referred to in 


एकार्थानि समग्राणि बहुपराठानि 31534 | 


टॅ पुराणानि प्रवर्तन्ते प्रसृतानि युगंप्रति ॥ VI. a. 22, 20. 
yy Tb is to be rememberd in this contxt th: i 
3 at sometimes tho Puranas regard Buddha as a 
T Avatira but also responsible for 3 ~Sastre i Asi ५ Sa egg i 
f Jae ponsible for Moha~: üstras. The Vasig 


tha Rimåvaņa tedency i5 


Horkixs in his work :7 

ii. ‘Tirtha stories could be a. test for 

= the Visistha Rama 
then 


rence to 05 
ly developed. In the Maha-pi, à on, Lo (4 place 


ga ārata one the : 
Hy referred to but the Vasisthy Rint, peos the famous Prabhas 
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is 
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| 


this information (his letter published | 
Prof. Satya Vrat Shastri Collection. र 


G. Gore s, १. fop 
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Chapter IH. 
‘The Visisiha Ramayana and Sanskrit Classica! Literature. Visisiha Ramayana and’ Sanskrit Classical Literature. 


The relation that appears to exist between the Vasistha Ramayana and the two 
Epics, the Ramayana and the Mahi Bharata has already been discussed and now we can 
tum to the study of the relation of the Vasistha-Ramayna with Sanskrit Classical 
Literature. Jf in foregoing chapters an attempt was made to find out and determine the 
relation of the Vasistha-Ramayana with the Bardic poetry of ancient India, an attempt 
is now being made to find out and determine the relation between the Visistha-Rimi- 
vana and the ‘belles lettres’ «nd artistic poetry of ancient India. Not only is this 
problem very interesting but it is of vital importance for the solution of many a problem 
connected with this text and more particularly such a study throws a considerable light 
on the probable date of the work. 
The Vasistha-Ramayana describes itself as a Kavya in II 18.32,33. 
A fue ® ~ An 
TEAS Wea वाचायत्या विविच्यतास्‌ | 
अनुभूयत एवतन्न तूक्त वरशापवत्‌ ॥ 18. 32. 
aa सुबोधमेवेदं सालकारविभूपितम्‌ | 


> 


काव्यं रसमयं चारु दन्तः प्रतिपादितम्‌ || 18. 33 


and the claim is absolutely just as indeed very large sections of the work are written in 
the Kavya style. There is not the slightest doubt that the author is a great poet. - 
Dn. RAGHAVAN remarks “The author is an undoubted master both of vocabulary and T 
imagery. and though there are repetitions in it, his literary manner is comparable to 
that of Bana and Bhavabhüti for the profuseness of imagination and expression. While 
none can deny him originality and poetic power, it is all the same clear that he was 
one who was widely acquainted not only with Kavyas and Natakas but also with Alam- 
kāra works, and as one soaked in the poetic and dramatic masterpieces of Sanskrit 
Literature, the author now echoes some master, now works into his verse a figure or à 
description from some poem or 8. drama, and now uses wholesale a verse from other's | 
writings. A thorough examination of this aspect of the Vasistha Ramayana helps ६०७ 
great extent the task of arriving at an earlier limit to the date of the work. DR. ATREYA 
has no doubt examined this aspect, but his investigation is meagre and tainted b; 
assumptions He notes parallels between the Vasistha Ramayana and Kalid 
hari, Bhavabhüti and Bharavi, but assumes that it is with reference to Kalid 
that the Vasistha Ramayana is the borrower, and that with referenco 
poets, they borrowed from the Vasistha Ramayana. Further, there are 
common to the Vasistha Ramayana and these poets than Dr. ATREYA hi 
there are passages common to the Vasistha Ramayana and mor pe ets bhi 
has marked ” (J. O. R. Vol. XIII. part IL pp. 110-128). Dr. Rar 
parallels between the Vasistha Ramayana and the poets like Kali 
Bana, Bhatta Narayana, Bhartrhari, Bhavabhati, x 
Abhinanda. An attempt is made here to make the 
Rámáyana as complete as 0088010, Prof. Satya Vr 


4 
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This study of the Vasistha Ramayana reveals only one 5 gh i d its : u MU pe. 
nothing shortof a genius. To weave all LM eee a ( Sethe hot exh RAM 
philosophica] poem is no ordinary work. here is no dou i ^ i ) fi A E 10 18 8 
conscious artist and that his work is no mean plagiarism. It has seen already s hown that 
the author of the Vasistha Ramayana has tried to embellish the accounts of oven the 
Adikavi-Walmiki. Dr. DasacuPTA remarks “The Vasistha Ramayana is throughout 
a philosophical work in the form of popular lectures and the same idea is oft en repeated 
again and again in various kinds of expression and poetical imagery. But the writer seems 
to have been endowed with extraordinary poetical gifts. Almost every verse is full of the 
finest poetical imagery ; the choice of words is exceedingly pleasing to the ear, and 
they often produce the effect of interesting us more by their poctical value than by the 
extremely idealistic thought which they are intended to convey ” (A History of Indian 
Philosophy. Vol. II. p. 231). SWAMI RAMATIRTHA has spoken of the ‘true and real poetry’ 
of the Vasistha Ramayana. Dr. Arreya describes the style of the author as ‘ popular 
but literary. ° Every one who has read the work has spoken very highly of the poetical 
qualities of the work. 


The author of the Vasistha Ramayana is himself quite conscious of his abilities as 
well as the merit of his work. Time and again he makes statements which clearly reflect 
these facts. Attention may be drawn to II. 18. 33 which has been quoted already where 
he describes his work as a ‘ Tasamayam ciru Kavyam ’, and ‘ subodham and sálamkára- 
vibhüsitam *. Elsewhere he uses the phrase * vacanam rasatiriktam ’. II 18. 33 is true to 
a letter and there is no exagerration in it at all. The author's inimitable style is the 
result of his wonderful command over the Sanskrit Language coupled with a poetical 
genius and a very fertile imagination. He is a real student not only of philosophy but 
also of Kavya literature and as an ambitious poet he has followed the dictum of 


Mammata thoroughly. In his case 
शक्तिनिपुणता ठोकशास्त्रकाव्याबवेक्षणात | 
काव्यज्ञरिक्षयाभ्यास इति हेतुस्तदुद्भवे || Kp. 1. 3. 


has come true. He has studied the 
quote them and he has go thorough] 
the utterances of this or 


acknowledged masters 


y assimilated them tha t 
that master, His memory 


and without any effort cau 
even his own lines resemble 
; and innate sense of riety i o 
dand a f : € sense of propriety are 8 
mem M orn occasions he thinks ofa ]ine from a master हि ती in it 
त ती - wade which the Occasion demands His study of the predecessors 
ery 'ta i ; j| 
naking up of his literary style, He is 
70 also. References to Dhvani, Rasa, 
Style Dr. Racuavay notes a few 
8 18 slave of the word Camatkara 


-peculiarities “ The autho 
or Camatkrti; there is har 
maths ti do not occur, 


7 € descriptive passages of the Visisths 
Propose pods like Gulagudivava, Gaus aie 
0050: Gaya Urairg MNA Dhaga hagat, Rataratarava, 
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Kutkatarava, Patapatasabda ’. Such a vocabulary is not common in the age of „Sanskrit 
literature prior to Bana and Bhavabhiti; even in these writers there is not such a spate 
of these expressions as in the Vasistha Ramayava. The style revelling in these words 
must be much later than Bana.” 

1. The Vasistha Ramayana and Bhisa. 


Tn हा. 29 we have a faint echo of the lament of King Udayana as reported by 
the Brahmacarin in the Svapna Vasavadattam. Act I. Thus the verse is 


इह देवि मया मुक्तमिहोषितमिह RIA | 
इह सुप्तमिह्ापीतमिह दत्तमिहाहृतम्‌ | MI. 29. 20. 
and Bhasa’s lines are 
‘ze तया सह हसितम्‌, इह तया सह कथितम्‌ , 
इह तया सह पर्युपितम्‌, इह तया सह कुपितम्‌ , | 
इह तया सह शयितम्‌, इत्येव Rara राजानममाव्यिर्महता 
यत्नेन तस्मांद्‌ ग्रामात्‌ गृहीत्वा अपक्रान्तम्‌ १ | LL.2-4.V.15. 
Both these occur in the context of lamentations and the similarity in the phrasing of the 
lament is obvious. 
2, The Vasistha Ramayana and Südraka. 


In two places VI. a. 106.36 and VI. b. 118.1. one is reminded of the Mreehakati- 
kam of Südraka. The name Madanika is in all likelihood inspired by the famous 
character Madanika in the play. Thus 


अहं मदनिका नाम भार्यास्मि तव मानद | 106.306. 
refers to Madanika and 
निर्गुणस्य बकस्यास्य गुण एकोऽस्ति RITNA d 
angi स्मारयति प्राबृट्‌ प्रावृडिति I ॥ 118. 1. 
reminds one of Sudraka’s 
त्किं प्रोपितमरवव्यपटहो हा हा हताशो बकः । 
mraz, प्राइडिति ब्रवीति शठधीः क्षार क्षते प्रक्षिपन्‌ ॥ V. 18. 
"The similarity of the words pravart praviditi braviti is obvious. VI. b. 120. 14. 
हेमसान्वासनस्थोअप्रयो वातब्याधितटोऽम्ब्ुदः | 
तडित्पीताम्बरं धते क्षुब्धं हरिसिवोद्भवः | VI. b. 120. 14. 


is again similar to Mrech. V. 2», 


मेधो जलाईमहिधोदरमभृङ्गनीलो 
विद्यु्रभारचितपीतपटोत्तरीयः | 
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: आमाति संहतबलाकगुहीतराङ्खः 
3 खं asn इवाक्रमितुं प्रवृत्तः | ४. 2 
| - — — the ideas of vidut as pitambara and the cloud as Hari being common. 
p 3. The Vasistha Ramayana and Kalidasa. 
5 Dr, ATREYA observes that Kalidasa’s Meghadütam is summarised by the 
4 
ES 


author 
ji of the Vasistha Ramayana in VI b. 119, 2-5. Thus 
p अस्याः प्राग्भवसत्पतिः स मुनिना शापेन AFA 
4 वर्षद्वादशक तदेव गणयन्त्येपेव सात्र स्थिता | VI. 6 116. 32. 
E र कथयत्येष पथिक: प्य मन्दारुस्मक्रे | 


प्रियायाश्चिरळव्धाया वृत्तां विरहसंकथाम्‌ || VI. 6. 119.1 

दातुं छनिकटे gane चिम्तान्वरितोऽत्रदम्‌ | 119. 26. 

अस्मिन्महाग्रलयकाळसभे त्रियोगे | 

यो मां तयेह मम याति गृहं स कः स्यात्‌ | 

नेवास्सी जगति यः परदु:खशान्त्ये 

्रीला निरन्तरतरं ae यतेत || 119.3. 

आ एप शिखरे मेधः स्मराश्च इव संयुतः | 

विद्युळुताविळासिन्या वळितो रसिक: स्थितः || 119. 4. 

aI महेन्द्रचापमुचित nera कण्टेगुण 

AS uada कुरु दयां सा बाष्पपूर्णक्षणा | 

बाळा वाढमृणाठकोमटतनुस्तन्वी न सोट क्षमा 

E ai Tal सुगते गटजळळवैराश्वासयात्मानिठे: 

 चित्ततूलिक्रया व्योत्रि ठिवित्वाठ्रिट्ठिता सती । 

न जाने क्ाधुनेवेतः gale दयिता गता ॥ 119. 6. 

the famous poem of Kālidāsa and the simil 
mere ite to Meghadüta T, ॥ 4r 

í 


un आँ t 


^ 
" 
———————— SEIT 
* " — का 


॥ 119. 5. 


arity in thought and 
१ and IT, 38, 45 and 


the author has b 
गा, 16.50, | 


t fet t 
mayana TIT, 


४५०७५ from the Kumara | 
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is abnost identical with Kumarsambhavam IV. 4 ; 39. 
अथ सा gata fer | [V.4. 
ति देहविमुक्तये स्थिताम्‌ 
रतिमाकाशभत्रा सरस्वती । 
शफरीं हृदशोषविहृटां 
प्रथमा वृष्टिरिवान्चकम्पत ॥ IV. 39. 


Dr. RacnavAN has pointed out some more pisszes common to the Vasistha 


Ramayana and Kalidasa. (J. 0. R. Madras. Vol. XIL. part 2. pp. 111-112). Thus 


the Vasistha Ramayana 1. 27. 16.d 


ce ` 


विडम्ब्यते भिन्नरुचिर्हि लोकः । 1. 27. 16. d. 
is identical with the Raghuvamésa VI. 30 d. 
नासी न काम्यो न च वेद सम्यखष्टु न सा भिन्नरुचिहि ठोकः OVI 30. 
Other identical lines are the Vasistha Ramayana 
LAN - c - - 
सो5एझ्य्मणिधानेन तत एकान्तसंस्थित: | VI. b. Deo 
and the Raghuvam<a I. 74. which is 
सोऽपश्य्रणिधानेन संततेः स्तम्भकारणम्‌ pl 74. 
asistha Ramayana VI. b. 109. 16. b. 
निपीतो&णवतीरेषु नालिकेररसासत्र: । 109. 16. b. 
ids one of the Raghuvaméa IV. 42. 


ताम्बूलीनां दैसतस्त्र रचितापान भूमयः | 


नारीकेलासव योधाः शात्रवं च पपुर्यशः VI 42. 
between the Vasistha Ramayapa. 


Similarly the V 


remir 


Dr. RaGHayAx further points out the similarity 


VI. b. 115, 32. 
नररसायनतृप्तिविमुक्तया प्रमदया मदयापितलुजया | 


उपगते aga न विषहयते विषविमूच्छनयेव समायता ॥ VI b. 115. 32. 


and the Raghuvamnéa IX. 31. 
उपहितं दिशिरापगमश्रिया मुकुळजालमशोभत किंशुके । 
प्रणयिनीव नखक्षतमण्डन ग्रमदया मदयापितळजया ॥ IX. 31. 


From the Sakuntala also the poet has lifted. Thus the V. R. II. 2. 19. 
निर्मले मुकुरे वक्‍त्रमयत्नेनेव बिम्बति | 11. 2. 19. | 


is the Sakuntala VIL. 32. 
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छाया न मूच्छेति मलोपहतम्रसादे | 
शुद्धे तु दर्पणतले सुळभावकाशा ॥ VIT. 32. | 


Dr. Raanavas has noted additional parallel passages between the Vasisiha | täamāvang 
and the Meghadūtam and the Kumārasambhavam. These are :--- EO 


gag हरति पवन: किंस्विदित्युन्मुखीमि-- | 
ष्टोत्साह श्रकितचकित मग्धसिद्धाइनामि: | VI. b. 115. 19. | 
is the Megh, I. 14. Again the Vasistha Ramayana IV. 52. 28. | 
ga कदाचिच्च स्वयमायाति दीनताम्‌ | 
प्राइडर्पकलोछासपूरादिव नदीरयः || IV. 52. 28. 
ix related to the Megha. I. 45. Similarly the V. R. VI. a. 120, 17. 
तियंगूर्थ्यमधस्तान्मे व्यापको महिमा चितः | 
तस्यानन्तविळासस्य ज्ञालेति क इत्र क्षयी || VE a. 120. 17. 
is influenced by the Kumara. VI. 71. | 
तिर्यगूध्वेमधस्ताच व्यापको महिमा हरे: | 
त्रिविक्रमोद्यतस्यासीत्स तु स्वामाबिकस्तव || VI. 71. 


E 
7 
29) 


A closer study reveals other i 
= 8. pussages in the Vasistha Ramavana wher ie 
x influence of Kalidasa is also clearly seen. Thus IV. 23, 37 CS सन्य 


in the Vasistha Ramayana is 
* N 
& कान्ते तिष्ठतः सम्यक्‌ पाश्चयोः सव्यतैकते | 
zu N x 
"ua विशाखे द्र समाहादितचेतसी ॥ IV. 23. 37 


€ किमत्र चित्रे यदि Ana दा मनुतरतन्ते 

; शाक्रूलेखामनुतर्तन्ते 
- NaN ह्लुळखामनुवतन्त |’ 
(T Besten fiet गीला वि 


शाखासहित 
` इव चन्द्र उपस्थितो राजर्षि: | 
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refers to the idea of the cloud and the lightning as husband and wife from 
the Meghadutam. 


Again HI, 58. 46. in the Vasistha Ramayan 
महिला तत्र लीळाऽह प्राक्तनी सह्दधर्मणी | 
वागर्थस्येव igm स्थिता संइलेज्शालिनी ॥ 58. 16 
is almost identical with the opening verse of the Raghuvarisa. 1. 1. 
anaa संपृक्तौ वागर्थप्रतिपत्तये | 
जगतः May वन्दे पार्वतीपरमेश्वरं || 1. 1. 
Both the poets are speaking of the relationship between husband and wife and the S 
used 18 the same, there being no doubt. that Kalidasa is the original. The occurance 0 


the very words * Vagartha, sarnprkta ` show that the author of the Vasistha Ramayana 
did have Kalidasa before him. 

Dn. Avrurva, DR. RAGHAVAN and Dr. DasacurTA are of opinion that it is the 
Vüsisiha Ramayana which borrows from and imitates Kalidasa. To Dr. ATREYA this 


offers one defingte clue as to the earlist possible date for the Vasistha Ramayana. 


d Tasisthi ^umá n 
Dx. DAsAGUPTA observes in this connection. ~ the author of the Vasistha Ramayana 


whoever he may have been, flourished at least some time after Kalidasa. Jt may n 
be assumed that the interval between Kalidasa’s time and that of the author of the 
Vasistha Ramayana had been long enough to establish Kalidasa’s reputation as & poet ". 


4. The Vasistha Ramayana and Bhàravi. 


Dr. Arreya points out that the Vasistha Ramayana VI. b. 03. 84-85 


शरदम्बुधरच्छायागत्वर्यो यौवनश्रियः | 

आपातरम्या विषयाः पर्यन्तपरितापिनः || 93. 84. 

अन्तकः पर्यवस्थाता जीविते महतामपि । 

चलन्त्यायूंषि शाखाम्रलम्बम्वूनीच देहिनाम्‌ ॥ 93.89. 
are closely similar to the Kiratarjuniya XI. 12-13. 

शरदम्बुधरच्छायागतर्यो यौवनश्रियः 

आपातरम्या विषयाः पर्न्तषरितापिनः U XI. 12. 

अन्तकः पर्यवस्थाता जन्मिनः संततापदः | 

इति त्याज्ये भवे भन्यो मक्तावुत्तिष्ठते जनः ॥ XL 13. 
Tt is remarkable that the sequence of the verses is kept the same the 
change in b of 85 and b 13. ; 


Dr, Racuavan points out additional similarities. Thu 


one of the fine verses from Bharavi stressing the 1 
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|| l by the author of the Vasistha Ramayana about 4 times, obviously because 
ae ; pnr P M Jasistha Ramavana 
the idea may be deseribed as almost being the burden of the Vasis रे vana, 


शून्यमाकीर्णतामेति तुल्यं व्यसनमुत्सवेः | T | 
िप्रळम्मोऽपि लाभाय सति प्रियममागमे ॥ XT. 27. | 
अून्यमाकीणतामेति मृतिरप्युत्सवायते । । 
आपत्संपदिवाभाति विद्वजनसमागमे ॥ 11. 16. 3. | 
शून्यमाकीर्णतामेति Get न्यसनएत्सत्रे: । | 
fimenilsfi लामश्च मदस्वप्नादिसंविदि ॥ 11]. 20 53. | 
शून्यमाकीणतामेति वेदनात्स्वप्नदक्ष्चिच | 60. 316. | 
वेदनात्पीतमानील VS वाप्यनुभूयते | 
आपद्वदुत्सवः खेद करोति परिमोहतः ॥ 111. 60. 32. | 
आकीण शून्यमेत्रास्य विपदश्रातिसंपद: | 
स्थितस्यापि मह्ाराज्ये व्यसन ्येव सूत्सवा: ॥ VI. b. 102 4. 
Further the Vasistha Ramayana JIT. 19, 4. and IIT. 90. 14, are 1 of 

the Kirata OT, 37. 
अक्कत्रिमप्रेमरसा त्रिटासाळसगामिनी | 
साम्य संसारसर्वस्वमासीवुमुटहासिनी ॥ TIT 19.4. 
अकृतिमग्रेमरसानुविद्धे स्नेहं aqna IARA कान्तम्‌ | 


वृक्षा अपि प्रेमरसानुविद्रा: डोगारचेष्टाकुटिता waka ॥ 111. 90. 14. 
(SUSAN: e 
अकगत्रिमप्रेमरसामिरामं रामापिंत॑ 


appears that 
been assigned 
be later than 


as struck him, Bhairavi has 
ana which is the borrower must 


7 Vasigths Ramayana and Matigupta, 


little is known about the 
has. en understood to bea 
aries on plays, By an 
read a verge of h 


poct Matrzupta who has been identified with 
writer on dramaturgy, quoted by connnentators J 


thorities he has heen assigned to the latter part 
is in the anthologies w 


fis A EA Which runs as 
गतस्य mafaa aaa: | 
ages ech 
या झोकिनाब्न्तकर्शिता | 
iL . W HT. 19, 25 
biens 


Diaiti , ; 
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6. The Vasistha Ramayana and Dandin. 

Dandin the author of the Kavyadarsa is a celebrated poet. Both aso writer on 
Alarnkara and as the author of the Dasakumaracaritam his fame is very great. Tradition 
once regarded him as the equal of Kalidasa as the stories in the Bhojaprabandha ete. 
show. We have but very faint reminiscences of Dandin in the Vasistha Ramayana, 
Thus VJ. b. 108. 5. 

c ~ N > D AN 

अस्ति कश्चिद्भुवां भागा भूषण qa मूस्थितें: ॥ VI. b. 108. 5. 

recalls Dandin’s sentences which begin in a similar fashion. 
Similarly I. 6.29 in the Vasistha Ramayane 

अद्य वर्तामहे aa धन्यानां धुरि धर्मतः । 

भवदागमनस्येमे यद्वयं लक्ष्यमागताः d 1. 6. 29. 
where Dandin is speaking about the Gaudi or the poet's way of 
According to Dandin, however, the author of the 
work would be a Daksinatya; for Dandin points out that the Anuprasadhi and fondness 
for gaurav& are the characteristics of the Dakhinatyas. But then style cannot decide the 
problem of the home of the poet especially when we remember that writers from Ka<mire 


alao reveal these tendencies. 


recalls Kavyaidarsa I. 
putting things in a dignified manner. 


7, The Vasistha Ramayana and Bhavabhüti 
Dr. ArREYA pointe out two verses in Bhavabhüti's Uttacaramacaritam as having 
parallel passages in the Vasistha Ramayana. Thus the Vasistha Ramayana 


यः कणो या च कणिका या वीचियस्तरङ्गकः d 

यः फेनो या च लहरी तदथा वारि वारिणि ॥ शा. a. 11. 40. 
agana ठैरनन्ताम्ब्वम्बुधावित | ४. 72. 23. 

तदिदे ब्रह्मणि ब्रह्म ब्रह्मणा च fada | IIL. 100. 28. 


and similarly VI. 2. 11. 18. 19. 30; 93, 46, IIT. 12.30 all are based on Bhavabhüti's famous 


एको a: करुण एव निमित्तभेदात्‌ 
मिन: पुयग्पूथगिवाश्रयते विवर्तान्‌ | 
आवर्तबुदूबुदतरड्रमयान्विकारानू 
gat यथा सडिलमेत्र तु Um ॥ गा, 47. 

Again the Vasistha Ramayana JIL. 114. 9; 6. VI. b. 49. 186. 
यथोदिते दिनकरे कापि याति तमस्विनी । 
तथा व्रवेकेऽभ्युदिते काप्यव्रिद्या बिलीयते ॥ TIL 114. 9. 
d सर्वगते बोधे emm परिलीयते III. 114.6. 
येन बोधात्मना बुद्ध स ज इत्यभिधीयते ॥ | 
अद्वैतस्योपशान्तस्य तस्य विशे न विद्यते ॥ VI. b. 49. 18- 
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sre according to Dr. ATREYA responsible for Bhavabhüti's 
विद्याकर्पेन मरुता मेघानां भूयसामपि | 
ब्रह्मणीव विवर्तानां छापि प्रविलयः कृतः ॥ VI. 6. 


Dr. RAGHAVAN points out two more parallels. Thus tho Visisths 
VI. b. 51. 7. 


Rimiyans 


अनायन्तात्रभासात्मा बोध आत्मनि संस्थितः | 
नानापदार्थरूपेण कमूर्म्यादितया यथा ॥ 51.7. VI. b. 


कूजत्कुञ्जकठोरगहृरनदीक्त्कारवत्कीचक- 


स्तम्भाढम्तरमूकमौकुलिकुलः क्रोज्चाचळोयं गिरिः | 
एतस्मन्प्रबलाकिनां प्रचळतामुद्वेजिताः कूजितै-- 


Bra पुराणरोहणतरुस्तम्मेषु कुम्भीनसाः || 115. 11. VI. b. 
imitates the Uttararama. III. 47. and VI. b 1 15, 


11. is the Uttararüma, 111.929 in full 
but with a few changes in the first line. T 


o these parallels I have to add IV. 55. 23. 
आवयोस्तत्र चित्राभिः कथामिरितरेतरम्‌ | 
WHO सा व्यतीयाय मुहूर्त इव कान्तयो; || 55. 38, LV. 


which is reminiscent of Bhavabhiti’s 
अविदितगतयामा रात्रिरेव व्यरंसीत्‌ | 1. 27. 


Dr. ATREYA observes that a careful comparison of the lines of Bhavabhati with 
the parallel ones from the Vasistha Ramiy, 
philosophy of the Vasistha Ra 
borrower, 


bhüti, if not earlier” 0 hand 

obser “Iti 2 7 r . On the otherha 
ü peus i M Se mir to Suggest that Bhavabhüti lifted from the 
Morita section ae ome in mind in this connection that the chapters 
he poet i * EM extracted from several poems". King Yaso- 
first part of the 8th anes avabhiti " णिठ्ठा€ते in the latter part of the 7th and the 
x Die (S. P. Pannry, Introduction to Gaudavaho, p. xiv. 
-725 as the «uM ie to c: 700 A.D. Mm. S, Kurruswaatt SASTRI 
Sistha Rama: * havabhüti, (Introduction to the Brahmasiddhi, 

t yana hence must belong to a later period. 


also gives A.D, 640 
P. lviii.) The Va 


PRR 
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reminds one of the 
सकलरिपुजयाशा यत्र बद्धा सुतैस्ते V. 27. 


from the play. The Vasistha Ramayana t herefore would naturally be subsequent to the 
second half of the 7th century. 


७. The Vasistha Ramayana and Bhartrhari. | 
Bhartrhari the author of the famous Satakas died according to Itsing about A. D. 

651. Phor, S. KUPPUSWAMI SASTRI gives his date as A. D. 591-651. in his Introduction 

to the Brabmasiddhi. (Madras, p. 1 viii.) The Vasistha Ramayana has as Dr. RAGHAVAN | 

shown passages which remind us of the Satakas of Bhartrhari. Dr. ATREYA has pointed | 

out three parallels between ihe Vasistha Ramayana and the Vairagya Sataka of Bhartr- 

hari, and some additional parallels between the Vasistha Ramayana and the Vakyapadiya 


of Bhartrhari. Thus 

दिकाळायनवछिनरूपत्वादतिविस्तृतम्‌ | 

तदनाद्यन्तमाभासं भासनीयविवजितम्‌ ॥ M. 10. 33. 

चिन्मात्रे विमळं mea तद्रूपं परमात्मन: | MI. 10. 41 - 
remind one of Bhartrhari’s 

दिक्काठाद्यनवळिनानन्तचिन्मात्रमूर्तये | 

- N N 
स्वानुभूत्येकमानाय नमः शान्ताय तजस ॥ VS. 1. 


It is to be noticed that here in the present case we do find a slight change but 


the first sloka of the Bikaneer Ms. and further the first sloka of the Yoga-Vasistha 
i is entirely identical with the VS 1. ( Vide. Mitra : Notices ० 


sara and of Nirvanasthit 
Sanskrit Mss. Caleutta 1 880, Vol. 1. p. 192. no. cec xland Vol.ix. p.283. no. 3208 ). 
al expression of Vasistha who 


Dr. ATREYA thinks that syanubhiityekamanaya is a typica 
er Pramana, whereas Bhartrhari believes in the Pramanatva 


does not believe in any oth 89 m 
d hence it 18 Bhartrhari who lifts. 


of Sastra ( Vakyapadiya. P- 15. Benares edn.) an 
Again the Vasistha Ramayan VI. b. 136. 33. 
आयुर्वायुविधट्रिताजपटलीटग्बाम्युवद्रडगुर 
भोगा मेघवितानमध्यविलसत्सैदामनीचञ्चला: । 
Az यौवनळाळना जळरयः काय; क्षणपायवा-- 
पत्र त्रासमुपेल्य संसृतिवशानिर्वाणमन्विष्यताम्‌ ॥ VI b. 136.33. 


can be compared with vg. 53 with identical expressions, or again 


पुनर्दिनैककलनाशावरीसंस्थितिः पुनः । 
पुनस्तान्येव कर्माणि zad न च तुश्ये ॥ V. 22.81. 
aha भुक्तविरसं व्यापारीध पुनःपुनः । 
दिवसे Rak HHT ea, v. 22 i 
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can be compared with VS. 54. for identical expressions as well as centro idea 


Dr. RacHavaN pointing out additional parallel passages draws attention to 
the Vasistha Ramayana III. 111.8 


स्वायत्तमेकान्तहित स्वेप्सितल्यागवेदनम्‌ | 
यस्य दुष्करतां यातं वित्तं पुरुषकीटकम्‌ ॥ 111. 111. 8. 
where the expression ‘ svàyattamekàntahitam ° is used, for this very expression occurs 


in the NS. 7 ( Nitisataka ) Svayattamekantahitam vidhatra. Again in Vasistha Ramayana 
V. 93.8 


क कटप्रोचचल ट्ङ्गमण्डळोत्पडरेखरा; | 

मुग्धनीश्वासमधुंररमशकैर्मथिता गजाः || V. 98. 8. 
must be compared with the NS. 6, 

व्याळं बालमृणाळतन्तुभिरसै Ue समुजुम्भते | 


as the idea of the elephant being controlled with the delicate lotus-fibres would indicate. 
Further NS. 77 


इतः स्वपिति केशवः कुठमितस्तदीयद्विषाम्‌ | 


is reproduced in whole by the Vasistha Ramayana in VI. b. 1 15, 6. 
इत; स्त्रपिति केशव; कुलमितस्तदीयद्विपा- 
मितोऽपि शरणार्थिन: शिखरिपत्रिण: शेरते | 
इतोऽपि वडवानल; संह समस्तसंवर्तकै- 
रहो विततमूर्जितं भरसहं च सिन्धोबपु: ॥ VI. b. 115. 6. 


a section on the description of manifold 


म्‌॥ VI. a. 127. 40. 


^ erses in the NS, deso 


passa. 


i ; cribing the greater forco of Fato | j 
Bron ०५६ two ges from this text which compare | 
E: 5. 


8 verse is in 


VI. a. 11.8 


7, 


24! 
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Bhartrhari who borrows. He remarks * The first sloka of the VS. is in imitation of the 
Vasistha Ramayana MT. 10,33 and 41. This šloka oceurs in exactly identical form at 
the beginning of the Ms. of the Vasistha Ramayana found in the library of His Highness 
the Maharaja of Bikaneer. It cannot be a mere chance coincidence. The whole of the 
VS. appears to be an imitation of the Vairagya prakaraua of the Vasistha Ramayana and 
has other Slokas either identical with or written.in imitation of the corresponding 
ilokas of the Vasistha Ramayana. ” Certain Mss. of the Vasistha Ramayana have the 
VS, J. as the Mangala gloka but this is not an argument powerful enough to wipe put 
completely the stamp and authorship of Bhartrhari. The very definite and convincing 
evidence of Somananda, the author of Sivadrsti, refutes Dk. ATREYA. Sominanda lived 
in the latter part of the 9th century. Dr. RacHavaw who has studied the problem 
carefully remarks “ This verse. V3. 1. is certainly Bhartrhari’s and not of the author of 
the Vasistha Ramayana. In chapter II. of the Sivadrsii. Sominanda takes up 
Bhartrhari for criticism. After the criticism of the Sabda-Brahman of Bhartrhari appears 
a criticism of Bhartrhari’s Advaita as embodied in a verse of Bhartrhari’s and this verse . 
is VS. 1. Every word and concept in this verse of Bhartrhari-svanubhati, kaladyanava- 
echeda, sàntatejas and cinmürti-is critically examined by Sominanda. It would, there- 
fore, be very clearly proved that the present verse is undoubtedly ७ verse of Bhartrhari’s. 
This would also remove the doubt lingering in. some quarters that the three Satakas 
( where this verse occurs) are not Bhartrhari’s works. Scribes must have added this 
verse at the beginning of the abridged Vasistha Ramayana Mss. It must be borne in 
mind that this verse, in its entirety, is not found in the Vasistha Ramayana itself; itis 
not found, in entirety in the abridged version of Abhinanda ; it is found and that only 
in some Mas. of one of the smaller abridgements. Such a phenomenon of an addition of 
a Mangala sloka from à different source is not a rare thing or an impossibility. 53 
Dr. RAGHAVAN points out that in Madras Library Ms. 10, 1982. of Abhinanda's epitome; 
there is a similar seribe-added Mangala sloka on Daksinamürti from some other ROU 
Trom all this it would appear very clear that the Vasistha Ramayana has acquaintance 


with the Satakas of Bhartrhari which in the days of the author must have been very 
draws in his usual manner. DR. Arreya’s conclusion that in 


is to be discarded. 


popular and on which he à 
this case Bhartrhari is the borrower, therefore, 


10. The Vasistha Ramayana and Bana. a 

Bana wrote in the first half of the 7th century. A.D. The po M 
has some ideas and expressions borrowed from Bana’s Eu Mk EU UU 
reasonable to suppose that Bana picked out from the Vasistha mayana as 9 = oP: 
the conclusion almost forced on us if we accept the date of the Vasistha Ramey 


which Dm. Arreya has proposed. y 
Thus in the Vasistha Ramayana In III. 19. 23 we read न 


which is from Bana’s description of King Sadrak 
+. सवं शा ण r, Si 
vhero the vary words आदण; सु 01 


का. - 
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अथोदपतदादित्यपथपीवररोधकम्‌ | 

रजोनिभेन भूपीठमम्बरोड्यनोन्मुखम्‌ || 111. 46. 15. 

गर्भवासमिवापन्न तेनासीत्तन्महापुरम्‌ | 

qa Jaia धनतामाययौ तमः ॥ 111. 46. 16. 


describe the dust raised by the army and contain the ideas that the world itself appeared 
to have entered a womb. These two ideas are taken from Bana’s description of the 
marching out of Candrapida’s army in the Kadambari ( p. 221) we hav 


अमरलोकमारुरोह रजोमिपेण मही । 
agia च गर्भवासमिव....विवेश परथिवी | 


Thirdly there are echoes of the advice given by Sukanisa to Candy pila in the Laxmi- 
d ninda, especially in I. 13. Thus 
: एषा हि पदमेकत्र न नित्रध्नाति दुर्भगा | 1. 13, 4. 


is almost identical with Bana’s 
न क्चिद॒पि निर्भरमावव्नाति पदम्‌ | p. 199. 
Again 
PARA धत्तऽ्तर्द(पशिखेव कलम्‌ | I. 13 


is almost identical with Bana’s 


यथा यथा चेय.... दीप्यते.... दीपरिखेव कजटमलिनमेव 
कर्म केवलमुद्वमति | p. 201 


Yet a third place is 


s 


E ased on Bina’s AT H jm दुःखभोगिनां Teal गुहा | I. 13. 1 27 


इये... आवासदरी दोपाशीविषाणा 
1. 18, 15 we have : Bros 


Teer विवेकेन्दो: सैजन्याग्मोजचन्दरिका | 1. 13. 15. 


hole canto where TV.49,13 


तकुण्डलम्‌ || IV, 49, 15 


of the Salmali tree in the beginning ० z 
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Yet another place which reminds one of Bana is JIT 16, 10-11 which refer to the various 
pastimes like the prohelika ete. which is after Baya’s description of the various pastimes 
of the kings in the court of Tarapida, 


In one place the Vasistha Ramayana IJ, 12. 11-19. 
विषमो द्यतितरां संसाररागो भोगीव zeta 
असिरिव छिनत्ति कुन्त इत्र वेधयति रज्जुरिवाविष्टयति 
पावक इव दहति uar 1. II. 12. 14. 


isa very clear imitation of Subandhu and Bana, especially of the latter. The prose of the 
Vasistha Ramayana is written in two styles, the purely literary in the wake of the ack- 
nowledged masters of Sanskrit prose like Bana and Subandhu and the simple yet digni- 
lied philosophical style in the wake of the Upanisads and the acknowledged master of 
this style, ihe great Samkara: thus the Vasistha Ramayana IL 13. 9-10. HI. 98. 2-15. 
In another place IIT 104. 25. 


इतिहासमये पुण्ये ब्राच्यमाने च पुरतके | 111. 104. 25. 


ana refers to the recital of the holy historical works like the Maha- 


the Vásistha Ramay 
as Bana refersto the public recitals of the Maha—Bharata in the 


Bharata perhaps just 
times of Sri-Harsa. 
isigtha Ramayana has been written by ७ 


All this would go to prove that the V 
a and has tried to imitate him. 


writer who was thoroughly acquainted with Ban 


11. ‘The Vasistha Ramayana and Anandavardhana. 


e author of the Dhvanyáloka was at the court of King 
855-884, A. D. . The author of the Vasistha Ramayana a 
mkàra shows acquaintance with the Dhyani 
in the Dhvanyaloka, and what is more, he reproduces one of 
uoted by him in his Dhvanyiloka with some changes as usual. 


ana has in VI. b. 197. 15-17. 


Anandavardhana, th 
Avantivarman in Kasmir, 
critical student and master of Kavya and Ala 
theory as propounded 
Ananda’s own verses q 
‘Thus the Vasistha Ramay: 

वीत्रयोपदेशो हि शासत्रादिप्वस्ति राधव 

ब्ह्मप्रापिस्थवाच्यत्वान्नास्ति तच्छासनेष्वपि ॥ VI. b. 197. 15. 
N 

&ac सर्वत्राकयांयैष्वेन्यमानावगम्यतं d 

कालश्रीः प्रसवेनेव स्वये स्वानुभवेन सा ॥ VI b. 197. 16. 


सर्वार्थातिगत sme विद्यते ब्रह्मवेदनम्‌ | 
सर्बगातिगत स्वच्छ ढावण्यमिव योषिति ॥ VI. b. 197. 17. 


This is a discussion about the Vaoyartha and the गक = ni ० 

Trivarga and Brabmaprapti respectively, Tie ed distinct 
3 vanya of w , distinct | 

Dhyani clear, takes the analggyr of, fhe. I^ Viet hast Coleco E. 
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their body and build. There cannot be any reasonable doubt about the fact of | last 
verse of this passage (17) being based explicitly on the Dhvanyaloka J. 4. 


प्रतीयमानं पुनरन्यदेत्र वस्त्वल्ति वाणीपु महाकवीनाम्‌ । 
यत्तप्रसिद्वात्रयत्रातिरिक्ते त्रिभाति लावण्यभित्राङ्गनासु ॥ 1. 4. 
Again the last verse of the Chapter 190 of VI. b. 
या व्यापारवती रसाद्रसविदां काचित्कवीनां नवा 
दृष्ट्या परिनिष्ठितार्थविषयोन्मेषा च वेपश्चिती | 
ते द्वे अप्यव्रलम्ब्य विश्वमखिले निर्वर्णित निर्वृतं 
यावद्दष्टिदृशो न सन्ति कलिता नो शून्यता नो भ्रम: || VI. b. 100. 89. 


is almost identical with Ananda’s own verse 


quoted by him in the Dhyany ‘loka, ( p. 227 
Kavyamālā Edn.) Ananda’s passage runs 


ml 


----प्रमेदान्तराणामपि maaa भवत्येव । 


यथा ममेव — 
| या व्यापाखती रसान्रसयितु काचित्कवीनां नवा 
i feat परिनिष्ठितार्थविषयोन्मेषा च वैपश्चिती | 
G ते दवे अप्यवठम्व्य fants नि्वणीयन्ती qu 


श्रान्ता नैव च लब्धमव्धिशय 


न लद्भक्तितुल्ये सुखम्‌ || 
fen विरोधालंकरेणार्थान्तरसंक्रमितवाच्यस्य 

; ध्वनिप्रमेदस्य AANT, | 

. One wonders if Dm. ATRE 
and the Vasistha. Ramayan 
clearly impossible for Dr. 
orrowed. ” 


YA would suggest that here 
a is the original, 


ATREYA to suggest ¢ 


also Ananda is the borrower 
Dn. Raauavan rightly observes ‘It is 
ven here that the Vasistha Ramayana is 
Another verse which oo curs i 

m 20078 in bot ९ works cD 
istha Ramayana is the famous Rene hvanyáloka (p, 180) and 
E Seld मनोरमा: कामाः सत्य रम्या वि 

4 ; 


। भूतयः | 
z किंतु मत्तङगनापाङ्गभङ्गळोलं 


हि ian ॥ vr. 5. 93. 79. 60. 


Ri A es and at 
om his time that orthodox Alamkära | 


MS, Santa, The Visistha Ramayana 
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possibly refers to the ‘new’ as wellas ‘nine’ rasas by the ‘lesa in ‘navaih , though 


really * navaih * would'eo with * abhinayaih '. 
13. The Vasistha Ramayana and Rájafekhara. 
Rajasekhara, a poet, dramatist and critic, inasmuch as he cites Anandavardhana 
is later than him, and is assigned to 880-920 A. D.. The Vasistha Ramayana shows its 
acquaintance with Rajasekhara’s Vidha-alabhanjika and the Kavyamimansa. Thus in 
JIT. 29. 47. 
शिळाजठरनिष्पन्दं gea तमः कुतः | 
we meet with the fancy of pitchy darkness as capable of being seized by hand and this is 
taken from a verse in the Viddhagalabhanjika 111. 6. a verse which Rajacekhara quotes 
in his Kavyamimansa also. 
* तनुठम़ा इब ककुभः भूवलयं चरणचारमात्रमित्र | 
दिवमित्र चालिकदन्नीं मुष्टिग्राह्म तमः कुरुते ” ॥ 
(G.0.8.p. 80 ) where fancied descriptions are given. 
Again on p. 59 of his Kavyamimansi Raja‘ekhara quotes a verse 
४ तत्तावदेव शशिनः स्फुरितं महीयो aaa तिग्मरुचिमण्डलमभ्युदात | 
ENS e शक ` विश en 
अभ्युद्गते सकळधामनिधौ तु तस्मित्निन्दोः सिताभ्रशकलस्य च को विशेष: ॥ 
He follows it up by another verse which is its adaptation with its last line in tact. 
According to Vallabhadeva’s Subhasitavali verse 955, this is a verse of one ec. 
hut according to the Saduktikarnamrta of Sridharadasa, it is a verse of one Mo S 
Of both these names we possess little or no information. ' The author of the Vasistha 
Ramiyana must have seen this context for in VI. b. 115. 4 
EN c पूर्णचन्द्र X 
तावद्विभाति गगने परिपूर्णेचन्द्रा 
यावद्वधूवदनमेति न ww बाह्मम्‌। 
अमयुद्रतेऽङगणनमस्यबलाननेनदा = 
बिन्दोः सिताश्रशकलस्य च को बिशेष: ॥ VI b. 115. 46. 
it turns off its own Samasyāpūrti of the same rtie, T en y ec 
Vasisiha Ramayana which is clearly based on lines or ideas Se. er SO 
is no possibility of the Vasistha Ramayana inspiring AS 
14. The Vasistha Ramayana and the Natyasastra. acest : 
Wide as the range of scholarship of the author of KM e 
no wonder if he shows his close acquaintance. with the Natyas ACC 
in VT. b. 41. 6. ^ 6 
रसभावविकाराब्य तृल्यन्लमिनयेनवे: | VI b. 41. 8. 
with a pun on the word navaib he is referring Ve म E We 
out by Dr, RAGHAVAN, एकएक. 818-813. PE Shastri Collection. - 


p. M LC 
F 7 > 
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for it is from his time that orthodox Alamkara writers began to speak of i 
rasas, fo s fror s ; " का 
instead of eight rasas as Bharata had taught. Further in 1] 17120, 1* 


रसनाद्रसतामेति विचित्रास्तत्र वृत्तिषु । 
नाटके नटवद्देहे भन cagada ॥ 111. 110. 19. 


the author of the Vasistha Ramiyaya lifts the words of Rudrat 800-850 A, D, ag his 
words are. KL. 12. 4. 


AA. ~ > 
रसनाद्रसत्रमेतपां मधुरादीनामित्रोक्तमाचार्येः | 


Further the author appears to agree with the view of some writers in Dra maturgy that 
the Nata has the enjoyment of Rasa while he plays the part ina Ripaka or a Nataka, 
Thus having stated that 

नाटके नटवद्देहे मन एवानुवर्तते IIL 19. 
he goes on to observe in III. 110, 19. 


रसावेशादुपादत्ते Az इव भूमिकाम्‌ | 111. 110. 49. 
Bharata and authors like Vi 


svanatha who follow him think that the Nata does not 
experience the Rasa. N. S, 26. 17, 18,19; S. D. 3. 19, It 


is, however, Dhananjaya | 
author of the Dasarupa, 994 A. D. who in 4, 42. expresses the view that the Nata has 
the experience of Rasa, und therefore the author of the Vasistha Ramayana is following 
the Dasarips. Again the idea of a Nataka is beautifully used in TII. 102. 35 


00. 
N SH 2 . ^ 
मना amaa नाम नाटकं परिनृत्यति | TIT. 102. 35. 
IIT, 81. 19. is another place where occurs a reference t« 
Further we have the statement of Rasa in VI. 117. 11. 
विविक्तहदयाग्भोज हृदयाहादन परम्‌ | 


WEE भातीद रर; सत्संगमोपमम्‌ ॥ VI. b. ] 17.11. 
The pun on the word Rasavad is obvious an 


rdayambhojam and hrdayalhadanam param 


> the Nataka and Abhinaya. 


d the words in the verse especially viviktah- 
deserve notice, 


_ 15. The Vasistha Ramay 


4 Ramayana refers to the popular story 
१0९६६ and the Pancatantra, the meddlesome monkey as given in the 


fe तथा मन; i 
and complete | | TI I 99 41. 


sts the possible source of the XR Eom Yi n) 
and the Vetāla-pancavimsati, 
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would end in the punishment of being devoured by him. This story is obviously Very 
strongly reminiscent of the story of Vikrama and the Vampire which describes a similar 
meeting of the two during a night. 

17. The Vasistha Ramayana and Anonymous writers. 

The Vasistha Ramayana in the chapters 115-119 in VI. b. describes several 
objects like mount ais, rivers, towns, sun, moon ete. . One comes across many Jatis, 
Anyoktis and a lso Utpreksas, some of which we do feel as other's verses but we are not 
able to identify these other authors whom the author of the Vasistha Ramayana has 
borrowed. Thus for ex. VI. b. 116. 80 is 


aa: कोकिळ कूजितिरटमळे spend गुण- 
स्तृष्णीमास्व विशीणपर्णपटल्छले क्रचित्कोटरे | 
IZPAR कटुरटत्काकावलीसेकु टः 
ip 1८ m ys) - 4 US. ^ 
कालोयं शिशिरस्य संप्रति सख नाय वसंतोत्सव; d 
a Kokilanyokti and is found anonymously both in the Sarangadharapaddhati and the 
Subhasitavali. 
18. The Vasistha Ramayana and Mammata. 
The Vasistha Ramayana is acquainted with the Kavyapraka'a of Mammata, às 
can be seen from VI. a. 22, 23. The text is 
इतिहासं महाश्रयेमन्ये रामायणाभिधम्‌ | 


्रन्थलक्षप्रमाणं च ज्ञानशाखन स्मराम्यहम्‌, ॥ पा. asad 22 


रामवद्यवहर्तव्ये न रावणविळासतवतू | 

इति यत्र धियां ज्ञानं हस्ते फठमिवार्षितम्‌ ॥ VI. a 29. 23. 
The Vasistha Ramayana is spea king of the Vedas, the Puranas and the Itihásas in e. 
and the 23rd gives “the moral of the Ramayan’. The wording here can be compare 
with Mammata’s 

रामादिवद्वर्तितव्यं न रावणादिवदिति STRI est I. 2. kp. 


ar Vasistha Ramayana passage-the 
Another significant point is the order in this particula Vasisth y p 


SN tas Vitti, According to 
Vedas, Puranas and ltihása is the same às elven wet. half of the llth- 
Pror. A. B. GAJENDRAGADAKAR Mammata flourished Ins tance with Mammata must | 
century. The Vasistha Ramayana which shows its acquain! Ek PS 3i 


belong to a subsequent date. 


19. The Vasistha Ramayaya and the Subhasitas. eet cc E 
The Vasistha Ramayana has, as a matter of fact, eS 


1 n R AG . a 
HAVAN has P ) i out, 80 e sections of the Ww ork ap pear 1 to V ver, J 
2 1 ointed ut, 8 m iid th E | the ; Vasi 


based on the compositions of other poets: eT Pn e bef 


very gifted poet. He sees verso almost 5 
context, makes a slight and sebtderidt Siva 
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64 
E his purpose. Attention may be drawn to V. 18. 61 which is a clever moi ification, Thus 
: अयं aaa नेति गणना टघुचेतसाम्‌ d 
E CUN. i ta ची: । r 
* उदारचारतान तु विगतावरणव धी; || V. 18, ७1. 
' 3 and this may be compared with the famous 


> अयं निजः परोवेति गणना लघुचेतसाम्‌ | 
E उदारचरितानां तु ag. कुटुम्बकम्‌ ॥ 


E or again T. 14, 18. 

4 मारोऽविवेकिनः me मारो ज्ञानं च रागिणः | 

अशान्तस्य मनो भारो भारोऽनात्मबिद्ो वपुः ॥ I. 14. 13. 
# or again in I. 28. 17 

A 


दिवसास्ते महान्तस्ते संपदस्ताः क्रियाश्च ता: । 
€ Ne 9 A 
É स स्मृतिपथं यातं यामो वयमपि क्षणात्‌ | 1. 28. 17. 


has evidently before it Bhartrh 


ari’s 


सा रम्या नगरी महान्स नृपति.... og यस्य 
RUMI काळाय तस्मे नम: ॥ 
= as the tone, construction and words mahin, 


sarvam and Smrtipatham show. 
turn given to Bhavabhiati’s 


अविदितगतयामा रात्रिरेव व्यरंसीत्‌ | in 
आत्रयोस्तत्र चित्राभिः कयामिरितरेतरम्‌ | 


शर्वरी सा व्यतीयाय मूह इव कान्तयोः ॥ VI 55, 99 
his power of selection and Adaptation of Teady mater; Mie 
1 


Composition is a result of a very thorough study p creo is simply astounding, The 
a masterly manner, Y in which material has been assimilated 


Or again we have a very clever 


; criticis Vüsistha 
o Ave written the Laghu- RR UNES 
"iz mayana > and so naturally 
t unfortunate] 


his da 


oblem is not so simple and 
inanda of. ; 
author of s 
rst half of Et 
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as a true by Konow (HOS. Karpiramanjart p. 197) by Karri (Catalogue; Bodeleian 
Library, MS. 850) and by WINTERNITZ in his Geschichte der Pen Litteratur 
(Vol. III. p 444.). A ms. of this Yoga-Vasistha-sára is reported by Hatt ( Biblo- 
graphy. Vedant 2 Ms. No. CXLIV. ) to be existing in the Government Sanskrit Library 
Benares, The LYV. has also been published by the Niranayasagara Press, Bombay 
1887. Gaula Abhinanda was the son of Jayanta V:ttikara. His great-great-grand- 
father lived under the King Muktapila Lalitaditya,of Kaimir, whose succession to the 
throne aecording to Buhler cannot have taken place before 724 A.D. . Gauda Abhinanda 
must, therefore, have lived about the middle of the 9th century. This is what Konow 


says on p. 197. Vol. IV. HOS. Karpüramanjari. DR. ATREYA accepts this and proposes 
an earlier, pre-Samkara date for the Vasistha Ramayana. 


Mr. DivaNJI observes! in this connection ‘I have seen the abridgment by 
Abhinanda to which Koxow refers and whom he places in the middle of the 9th century. 
This is no doubt an abridgment ofthe present Vasistha Ramayana; but for Koxow's 
inference as to its author having lived about the middle of the 9th century, Iam of the 
opinion that it is based on a very shaky foundation. In the first place, it is based on 
the assumption that Rajasekhara, the author of Kurpiramanjari is mentioned in the 
Siktimuktivali as a contemporary poet by Vasukalpa and Abhinanda. That assumption 
is based on a statement to that effect in Aufrecht Cata. Cata. p. 502 which, in my 
experience in the case of Madhusüdana Saraswati's and Samkara’s works, has proved to 
be not a very safe guide; because his information was based on facts supplied to him by 
several persons who were not always sufficiently critical in drawing inferences. Secondly, 
although he is aware that there were two Abhinandas, and their father’s names differed, 
he has taken them to be one and the same individual on the authority of Dz. BUHLER. 
Assuming for the sake of argument that BUHLER's view is correct, Abhinanda is said to 
be tho great-great-grand-son of an unnamed man who lived in the time of Muktapids 
Lalitáditya who is believed to have ascended the throne of Kasmir “ not before 724; 
and from that itis inferred that Abhinanda must have s in the uL m ke 

b fo 50. A. D.. Mz. Divanst thinks that the present ४ 881५09 4४१0 ६- 
BR s ied A ns first half of the 10th century or any time after on 
Further he argues that the argument based on this abridgment by Abbinanda presents 
à somewhat insurmountable difficulty, yet the evidence of the composition of the 
Vasistha Ramayana during or after the second half of the 10th century is es Kan 
this * Abhinanda argument’ cannot be given 8 preponderating weight Me ue = 
explanation is to be sought to explain the anomuly. The entire theory 0 inanda 18 
a structure of assumptions and guesses. 


« The LYV. or Moksopayasara which presappose 
the bigger work (described in I. O. Descriptive catalogue a No. ues ^ ork | 
in 92 verses by a Bengali writer, possibly ७ North Bongo ATENCA 
Tarkavagtsa with many titles, Gaupamandalam-laiktreper i CREAT thelanthe 
thus to be distinguished from the famous Gaula पे ao m. i one Mat 
synopsis ofthe Kadambar!, A commentary on this LY V. is w. y one ) 


of Bengal, the Ms. of which is dated Vikrama samvat 1654 i. e, 1598 A. D.. 
OL MAE INE: ; 


१, Proceedings. 7th. AIOC. p. 26. | 
f 3rd. AJOC. Pedi pror. satya Vrat Shastri 


* 


ks? 
Pror. S. BHATTAOABYA remarks 


S n 
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SO 


d 


Pror. BHATTACARYA has nothing to say about Abhinanda of the 9th- century and | 
Dr. AGODA thinks that he has not seen the LYV. of 6,000 verses by Abhinanda 


| 
Thus we have two Abhinandas, one of the 9th century, Gaula Abh inanda and | 
the other Abhinanda hailing from Bengal belonging to a much later period Matters | 
become all the more complicated when we find Dr RAGHAVAN a nnouncing “ we know of | 
two Abhinandas both of them Gauda. One of them is the author of the Ramacarita, | 
patronised by Haravarsa Yuvaraja, The author of the LYV. cann Xt be this Abhi | 
son of Satananda, For his time is c. 900 A. D. and heis definitely an older contemporary | 
of Rajasekhara, if not actually earlier. ( Introduction, Ramacarita G. O. S. p. XXI. 1 
Not only does Sodhala mention him before Raja‘ekhara, but also if Sac 
(P. O. S. p. 194) Saujanyámkura ete. a verse of an Abhinanda on Rajasekhara, isa | 
verse of this Abhinanda, Rajasekhara must have been a younger contemporary of 
Abhinanda ( Introduction, Süktimuktavali. G. 0. S.p.16). As I have tried to place 


the Vasistha Ramayana after Rajasekhara, it is not possible that this Abhinanda made 
the Sarhgraha of the Vasistha Ramayana, i 


nanda, 


luktikarņāmrta 


Besides there is direct evidence to prove that the Vasistha Ramayana was produced 
after the time of Abhinanda, 


jer, the author of the Ramacarita. In the Vasistha 
Ramayana VI a. 128, 81 as God which is for the most 
- Sls. 8-66 with omissions and 


| 

The Vasistha Ramayana The Ramacarita. | 
i MM राती कुमार कुरु विश्वासमयं स परमः पुमान्‌ । 
प्ररिपृर्ण परानन्द: सम: श्रीवत्सलाञ्छनः | विशवार्थंभुत्थितोःम्भोधेर्गम्भी रागमगोच रॅ: ॥ 8 1। 
want प्राणिन! राम: प्रात, n अनादिनिधन: श्रीमानयं श्रीवत्सलाञ्छनः | 
e h मः प्रदाता सुप्रसादित: ॥ 82, : पुरुषार्थानां प्रदाता * सुप्रसादित: ॥ 9 ।। * प्रसोता 
ल कुपित पुजत्ययमसत्सकान्‌ ] अयं निहन्त्यकुपित: सृजत्ययमनृत्सुक: | 
as "तको बाता भर्ता महासल: qp 88. उदास्ते चायमश्रान्तः स्ववित्ययमतन्धरितः ॥ 10 ॥ 
अयं व्युत्कान्तनिःसारमृदुसंसारघ्त म. MR q: स्वपित्ययमतन्द्रित: ॥ 

थनन्दसिन्धुबिततो वीतरागेविगाह्यते T य “पुत्कान्तनिस्सारसंसारमृगतृष्णिर्क: 1 
कैचिन्मुक्त इवात्मस्थः क्रचित्तृयंपदाभि 


म्भीरागमगोचर: ॥ 81 4 


| 
| 


ved 
E 
Ex] 


भानन्दसिन्बुविततो बीतरागविगाह्यते ॥ 14 ॥ 
धः | 


"A कचित्प्रणीतप्रक्रतिः क्रचित्तस्थ: DOT i. ai क्वचिब्दाल इवोल्ली ल: ववचिन्मत्त इवालसः | 
Ee E वेवचित्प्रळीनप्रकृतिः प्रकृतिस्थः पुमानयम्‌ ॥ 15 ॥ 
= iadaa] Zarinam: | कालळव्रयोमिविजयी विक्रान्तभुवनत्रय: | 
M e 1 ag त्रयीमग्रो दैवस्तरैगुण्यगहनातिगः ॥ 16 ॥ 
EL OT vg M 
` जयव्यङगैरयं पड्भिवंदात्मा TIME ॥ 86 असङ्कख्यच रणो दोषमेकमप्ुदी रयन्‌ । 
नैतुर्बाहु रय reser, चतुर्मुख: l | TRIGA पड्मिवेदात्मा पुरुपोऽद्‌भृतः ॥ 17 ॥ 
22828 मु; । " OSA a 
A sa: Haat च त्रिलोचनः ॥ 87. RA M SET NUTS: ) 
योगाज्जागरूक: सदा महान्‌ | Ws TRIS: संहर्ता च त्रिकोचन: । 18 ॥ 
f इवरूपवान्‌ |; gg amA जायते योगी जागरूक: स्वपित्ययम्‌ | 


. CC-0. Prof. Satya Vrat Ula LEFT विश्‍वरूपताम्‌ i 20 ॥ 
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विजयो विक्रमेणेव प्रकाश इव तेजसा | विजयो विक्रमेणेव प्रकाश इव तेजसा । 
प्रज्ञोत्कर्ष: श्रृतेनेव सुप्णनायमृह्यते ॥ 89. waked: श्रुतेनेव सुपणेनायमुद्यते ॥ 29 ॥ 
अयं दशरथो धन्यः सुतो यस्य परः पुमान्‌ । राजा दशरथो धन्यः सुतो यस्य स्वभूरयम्‌ । 
धन्यः स दश फण्ठा प चिस्ट्यश्वित्तेत योऽमुना ॥ 90. घन्यः स दशकण्ठोऽपि मिन्नश्चिन्त्येत wise 11501 
हा स्वरगंममुना शून्यं हा पातालादिह गतः । हा स्वर्गममुना शुन्यं हा पातालमिमं विना | 
तस्थागमादयं लोको मध्यमः श्रेष्ठतां गतः ॥ 91. अस्यागमादयं लोको मध्यमः श्रेष्ठतां गतः ॥ 51 ॥ 
राम इत्यवतीर्णोऽयमर्णवान्तःदायः पुमान्‌ । राम इत्यवती र्णोऽयमणंवान्तःशयः पुमान्‌ | 
चिदानन्दघनो रामः परमात्मायमव्ययः || 92 स च नत्रतंचरपतिद्वितीयो दितिसम्भवः ॥ 571 
निगृहीतेर्द्रियप्रामा रामं जानन्ति योगिनः । निगृहीतेन्द्रियग्रामा रामं जानन्ति योगिनः । 

वयं त्ववरमेवास्य रूपं रूपयित्‌ क्षमाः 11 93. वयं त्ववरमेवास्य रूपं रूपयितुं क्षमाः ॥ 65॥ 
रघोरघोच्छेदकरो भगवानिति spam । चक्रे चक्रे हुतारातिरधिष्ठानं कुलेऽधूना 

वसिष्ठ कृपया त्वं हि व्यवहारपरं कुरु ॥ 94 रघोरघोच्छेदकरो भगवानिति शुश्रुम 11 66॥ 


It is significant that in the Vasistha Ramayana 81, d; 83, a-b. the correct reading 
is to be had from the Ramacarita. Anandabodha muddles with the wrong readings 


before him. 


The other Abhinanda- other than Abhinanda of the Ramacarita—is the son 
of Bhatta Jayanta and the author of the Kadambarikathasara. It is UNHAPPY that 
Dr. Arreya makes these two Abhinandas identical on p. 38 of his thesis. This Abhi- 
nanda, son of Jayanta. was also of the same time as the other Abhinanda, and i ts not 
easy to take him either as the author of the LYV. I have tried to place तो He 
Ramayana after Rajasekhara, and even after the end of the 10th century. The i pee 
of the Abhinanda who epitomised the Vasistha Ramayana must be (e e Spe 5 
In all probability, he is a later and third Abhinanda, and into this ane m 
enter some other time”. Thus does DR. RAGHAVAN express himself in regard to 


Abhinanda problem. 

two Gauda Abhinandas, one the author 
knows and the other is Abhinanda 

lationship to the Vasistha Ramayana is 


Thus here we have now three Abhinandas, 
of the Ramacatitw which the Vasistha Ramayana 


the author of the Kadambarikathasara whose re Dania mim 
open to serious doubt. The third Abhinanda Tarkavagisa is the author of the LY 


Y i | and his 
Moksopayasara. He is according to PROF. BHATTACARYA 8 quer io M 
work was commented upon by Mahidhara of 1598 A. D.. oug oa 


compared with the famous Abhinanda of Kamin, this Abhinanda of Bengal also wasa | 


is signifi he Ms. in the - 
great accomplished scholar as his titles would show It is significant that the the 


Govt. Oriental Ms. Library, Madras-Vide d it in 44 sargas 

1894, 1895, which is called LYV. or Jania ende tae त literatu 
script gives the name of the compiler as * Kasmir br T qon occurrence 
confusion of names and dates is too common Sa hc information. ; 
Bunter, Kerra all have relied on guesses ape je a un dan 
Abhinanda, responsible for a summary called Gauda on ६ 2 - 


i as identite 
came and so this helped the eens Wash, Shastri col ‘ 
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Abhinanda? As Dr. RAGHAVAN has shown the Vasistha Rimayana 18 later than - 
Abhinanda of the 9th cen. The Pada-candrika described in I. O. cat. entry 2399 jg a 
commentary on the LYV and is ascribed to Rāmānadatīrtha and if this is the same 
Rāmānadatīrtha who died in 1377 A. D., then this would fix the lower limit for the LYy 
and Abhinanda, and if it isn commentary on the Vasistha Ramayana then it would help 
in fixing the date of the bigger text. Anyway, all things put together the Laghu Yoga. 
Vasistha is not a work of the 9th century. Dr. ATREYA's efforts to assign a pre-Saikara 
period on the strength of the summary by Abhinanda is unconvincing and strange as it 
may appear but then it is the Vasistha Ramayana that would put the lower limit for our 
Abhinanda whose identification is yet an open question; for the date of the Vasistha 
Ramayana can be fixed in a more or less definite manner on other counts. 3 
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Chapter IV, 


All critical students of the Vaslstha Ramayana are no doubt struck by the very 
strong Buddhistie tone that the work reveals and which has made scholars to ask them- 
selves the following qnestions : Are we dealing here with a Buddhistic work or with a 
Brahmanical work under Buddhistic influence or an intentional Brahmanic modification 
of Buddhistic ideas and Philosophy ? What is the precise relation of the Vasistha 
Ramayana to Brahmanical Sacred Literature and Philosophy ? The search for material 
to answer this question is interesting as well as instructive. It reveals that the Vasistha 
Ramayana presupposes almost the whole of the Vedic Literature and that it has its core, 
the central thought based on the Upanisads. 

Thus beginning with the Rgveda we find the famous Purusa-Sükta X. 90. reflected 
in VI. b. 20 and 9 in particular. Thus 

'जगत्पदार्थसार्थस्य विराट aia कारणम्‌ | VI b. 20.3. 
refers to the central idea of the Rgvedic Sukta and again in 9 

मनश्चन्द्रमसो जातं मनस श्रन्द्र उत्थितः | VI. b. 20. 9. 
is an idea where even the words come from the Vedic 

चन्द्रमा मनसो जातः ॥ X. 90. 13- 


The same idea of Virat is again used to its own purpose by the Vasistha Ramayana 


in VI. b. 73 and 74. 
Leaving the Veda we come to the Brahm 
the attitude of the Vasistha Ramayana towards t 
तत्र क्रियाकाण्डपरास्त्वया पुत्र महाधिया | 
उपदेश्या: क्रियाकाण्डक्रमेण क्रमशालिना ॥ IL. 10. 41. 
istha to instruct men regarding the path to 


demned in the Buddhist manner. Yet its 
f the kriyà is à limited one. Thus 


anas which teach the Kriya-Kanda and 
he Kriya-Kanda is reflected in 


In these words Lord Brahma advises Vas 
salvation. The kriyakanda is not to be con ps 
View is in the wake of the Jnanakanda that the fruit 0 


राजसूयाश्वमेध्र यज्ञशतैरपि | 
mga gI qa 


महाकहपान्तमप्यंशं स्व प्राभोति नाधिकम्‌ ॥ V. 9. 38. 


f Vedic kriyà is the purification of mind. It is said आ 


The primary and perhaps the only use o 
गवाश्वनरमेधादेरमरेविपुलदक्षिणे: ॥ IV. 51. 9. 
कालेनामळतां याते वितते तस्य चेतसि । 
बळादवततारान्तर्जञनमात्मप्रसादजस्‌ ॥ IV. 51. 6. | 
It is, however, when we come to the Jnanakanda or the Me. xi go 
similar ideas and expressions are seen to occur in the Vasistha Ramayana. - 


यतः सर्वाणि भूतानि प्रतिभान्ति a bL e S 
यत्रैवोपशमं यत्ति ep S um 


ET t 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


-70- 


is obviously based on the Taittirtya IIT. 1. the Brhadiranyaka. IT. 1. 20, and IT, S 
Thus the Upanisadic passages run त जीवरि 

यतो वा इमानि भूतानि जायन्ते, येन जातानि जीवन्ति, 

यद्रयन्द्यमित्ंविशन्ति .... Taitti. III. 1. 

and 

= अस्मात्‌ आत्मनः सर्वे प्राणाः सर्वे लोकाः सरवै देवाः 

सर्वाणि भूतानि व्युच्चरन्ति तस्योपनिषत्सत्यस्य 

स्मिति प्राणाः वै सत्यं तेषामेष सत्यम्‌ | Brhad. IT. 1. 20. 

and again 

इदं सत्यं सर्वषां .... अस्मिन्‌. आत्मनि सर्वाणि भूतानि | 
Further the Vasistha Ramayana 1. 15. Í 
न धनेन भवेन्मोक्ष: कर्मणा प्रजया न त्रा | 
सागमात्रेण किंलेके यतयोऽक्षन्ति चामृतम्‌ || 1. 1. 15. 
aka II. 4. 2. and IIT. 5 as the basis. 
ee अमृतत्वस्य न आशास्ति वित्तेन इति ¦ IL 4. 9. 
wee तमात्मानं विदित्वा ब्राह्मणाः पुत्रेयणायाश्व वित्तैषणायाश्च 
छोकैषणायाश्र व्युत्यायाथ भिक्षाचर्य चरन्ति | II. 5. 
Ramayana III. 5. 5. has a part 
यतो वाचो निवर्तन्ते .... 
rhich is identica] with Kena I. 3, 4 ; and 
 Vasistha Ramayana IIT. 7, 1. 


a य एप देवः कथितः यस्मिन्‌ ज्ञाते विमुच्यते | 
its source the § vetasvatara 6. 10 and 13 


has the Brhadarany 


Again the Vasistha 


Taittiriya, IT, 9. 


Nt INC 
a" मुच्यते wáqi | 13. 
chapter. JIT. 7. the 10th verse jg हि 


| 
वरे ॥ IIT. 7. 10, 
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‘is based on the Katha II. 1. 3. 

येन रूपं रसं गन्धे शद्दस्पर्शाश्व मैथुनान्‌ । 

एतेनेव विजानाति किमत्र परिशिष्यते एतद्वै तत्‌ ॥ 71. 1. 3. 
Further the Katha I. 3. 14. 

उत्तिष्ठत जाग्रत प्राप्य वरानिबोधत | 

क्षुरस्य धारा निशिता gea gi पथस्तत्कवयो वदन्ति || I 3. 14. 
forms the basis of the Vasistha Ramayana IV. 86. 23. 

क्षुरवाराप्रमितया ar परमधीरया । 

प्रविचार्यात्मनस्तत्त्व ततः स्त्रपदमाविश || IV. 46. 23. 


Again the Vasistha Ramayana V. 13.5. makes use of the Mundaka II. 2. 8. 
* tasmin d;ste paravare ... ' 
The famous Chàndogya passage VI. 1. 3. 


येनाश्रुतं श्रुतं भवति अमतं मतं अविज्ञातं ९0. 
is responsible both for the construction and idea in the Vasistha Ramayana V. 35. 13. 
afè ange श्रुतेऽस्मिनु सकल श्रुतम्‌ | 
सृष्टे चस्मिन्‌ जगत्स्पृष्ट स्थितेऽस्मिन्‌ संस्थितं जगत्‌ ॥ V. 35. 19. 
The Vasistha Ramayana VI- a. 34. 30. 
समस्तं सुरिवं शान्तमतीतं वाग्विलासतः | 
ओमिलस्य च तन्मात्रातुर्या सा परमागतिः || VI. a. 34. 30. 
is evidently based on the Mandikya 12. d 
अमात्रश्चतुर्योऽन्यवहायः प्रपञ्चोपशमः शिवोऽद्वैत एवमोङ्कार आत्मैव 
संविशत्यात्मनात्मानं य एवं वेद य एवं वेद्‌ | 12. 
The Brhadiranyaka is expressly mentioned in ^ 
एवं स्वरुप जीवस्य ब्रृहदारण्यकादिषु | 
बहुधा agg प्रोक्तं वेदान्तेषु किळानध ॥ V. 71. 57. : 
The Svetagvatara IIL. 16. is verbatim taken up as the Vasistha Ramayana VI. b. 14. 9. 
gaa: पाणिपादान्तं तत्सवैतो5क्षिशिरोमुखम्‌ | 


"e An 
aña: A सर्वमावृत्य ति ER 
Towards the close again the Vasistha Ramayana अ very frank Upanisadio note | 
by taking up the Chandogya TIL 14. 1 in its is eas 
ami खल्विदं me तजलानिति च स्फुटम | ene P. 
“ay नमः | VI. b. 210. b. Zo. | 
ser ह्युदीयते afa तस्म ब्रह्मात्मने नमः ॥ Er 


important pas 
It will thus be seen how throughout ii यशया. Wha 


i asi 
Upanisada have been taken upcb% H8. Gai Vrat Shastri Collection. 
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noticing is that all these passages have very great doctrinal) significance and are 
practically the Maha-vakyas of not only of the Upanisads but of the Vedanta Philosophy, 
Inthe Vasistha Ramayana also they have been used for doctrinal purposes and 
the author has tried to honour and abide by these texts so far as his fundamenta] 
position allows him. Resting on such texts for some of the very important doctrines 
of the Upanisads, the first Prasthana of the Vedanta, it is no wonder if the Vasistha 
Ramayana bears similarity and occasional identity with the Bhagavad-gita and 
Gaudapada-Karikas which in their kernel have an Upanisadie coro. 


The Vasistha Ramayana has similarities with the later Upanisads as well, 
Dr. Arreya has pointed out all the parallels in his work. He prefaces his study with the 
remarks “ A number of the minor Upanisads t 
often verbatim from the Yoga-Vasistha .... It is very difficult to find out what | 
been borrowed from such a huge work when there is no index of the work available. The 


वक isthe general account which is supported by detailed tables of the identical 
Slokas, °? ; 


ake their materjal wholly or partially, very 


Almost all the six chapters of the Mahā- 


] Upanisad except the first which is in 
prose ; all the five chapters but the introductory 


portion of the Anna-pürnà Upanisad; 
; the second which is the main chapter of the 
a-Upanisad; 18 slokas of the Sandilya 
nisad, 3. élokas of the Yoga-Kundali 
galopanisad seem to have been taken 
ear from the following tables. 


The Maha-Upanisad. 


TL. 1. 8, 10. rf 
IIT. 80. 4. 7. १७182. 
UI. 81. 2, 3 ; il. 3. 5. 
II. 1. 11-34, 11. 9, 10, 11 
I. 3. 16. T. 13-85; 
1. 3. 6, 8, 15, TI. 37. 
1L 2.5, 8. IT. 37-40, 
V. 16. 18, 91, 11, 11, 19 II. 41, 42, 
—— V. 74. 33, 36, V. 75. 59. IT. 43-46. 
LOW. 91. 81 TI 47. 
VI. a. 115, 12, 13, 15, E II. 48, 
9. 12-15, quA 38, 28, 25, 33, 16, 24, 20, 21. 1I. 49-60. 
35-37. 41-45, II. 61-69. 
, IL 70-77 
III. 1.5 
TIT. 8. 
III. 9-15. 
IJI. 16, 17 
Satya Vrat Shastri Collection. Ps | 2 


— 


| 
| 
| 
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1. The Vasistha Ramayana. The Maha—Upanisad. 


ग. 18. 4, 18, 19, 31, 38, 61. ; ITI. 26-32. 

ग. 19, 30. IH. 33. 

ग. 20, 3. III. 34. 

I. 22. 6, 8. TIT. 35, 36. 

1. 23. 3, 19. ILI. 37, 38. 

L 21. 1, 2, 5, 6, 11, 12, 18, 20, 23, 35. TII. 39-48. 

1. 26. 23, 95, 29. TII. 49-51. 

I. 28. 21, 31, 35. III. 52-54. 

T. 29. 13. IH. 55. . 

I. 165. LYV. TIT. 56. 

I. 31, 24. Summary. II. 57. i 

Il. 2. 59, 61, 67. IV. 224. 

111 TRY, tL. 100 Ch 

V. 50. 17. IV. 6. B 
V. 56. 15, 21. IV. 7, 8. = 
We 57. 22. Iv. a 1 
7. 59, 32 IV. 10. ) | 
x d rer IV. 11, 12. ‘ | 
IV. 56. 30, 31, 33. IV. 13-15. ev | 
TV. 61. 1-8; 527% याव. 16: Iv. e 
V. 13, 20. zi हे 

गा 12. 16, 17. MAC 

III. 13 38-40. 61, 62, 72, 75. 81. MES आज 

IT. 15. 3, 6, 12. i iP M 

IE. 18. 26. - 2: E ae 

TI. 19. 9, 10, 11. 4 


गा. 19. 29, 31. 
TIL. 1. 10, 12, 17, 19, 22, 23. a NM i and 
ITI 3. 25, 4८४८ है 

4. 39, 42-44. 
ME. 4. 44, 58. 

6 35. set 
TIL 17. 10, 12, 13. >> 
2200८०७ & 
TIT. 20. 9, 10. 
TII. 84, 36. 
IIT. 89, 3. 
TII. 103. 14. 
TIT. 7. 10. > 
JIT. 109, 25. | 


IIT. 111. 1, 2, 8, 
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The Vasistha Ramayana. 
TIT. 114. 3-5, 7; 8, 12, 14, 15, 16- 
18, 23, 29, 31, 34, 51, 53, 60, 
61, 75, 76. 
III. 115, 4-5. 
III. 117. 2, 5-19, 21-23, 25. 
JIT. 118. 1-3, 5-19, 21-93. 
III. 118 28-30. Summary. III. 13. 
130 LYV. 
IIT. 13. 132, 133 LY V. 
^ HII. 119. 21-23. 
IIT. 121. 53-56. 68. 
IIT. 122. 53,54. 
Tv: 1°13... 
IV. 14. 2 4-6, LY V. 
IV. 14. 43. 
IV. 15. 21, 25 
IV. 22. 1-3, 7-10, 32 
: IV. 23. 44, 41, 43, 56-58 
| IV. 24, 1, 8-14, 18, 19 
p IV. 27, 25, 35. 
— IV.16. 7. LYV. 
IV. 33- 50-57. 59. 
IV. 35.3, 18. 
IV. 17.6. LY V 
IV. 35. 3,7, 8, 14 15 
TV, 39. 23-25. 43 
IV. 41. 4, 13-15, 20, 32 
IV. 17, 40. LYV. : 
42. 11, 13-16, 21, 23-26 
3. 1, 2,5. 9-12, 22, 2 


31, 34. 26-38, 44, 45, 5 
30 9 


The Maha-Upanisad, 
IV. 113-132, 


TV. 189; 
V. 1-20. 
V. 21-40, 
V. 41, 42, 


V. 43. 

V. 44-46, 
V. 48-51. 
M59 SRE 
V. 54. 

V. 55-58. 
2:59. 

V. 60, 61. 

V. 62-69. 

V. 70-75 

V. 76-82, 84. 
V. 85, 86. 

V. 88- 

V. 89-95. 

V. 96, 97. 

V. 98. 

V. 99-103. 

V. 104-107. 
V. 108-118, 114, l 
V. 113. 

V. 118-135. 
V. 136-143. 
V. 144-164. 
V, 165, 166. 
y 


VI. 17-21. 

VI. 22-27. 

_ VI. 28-34. 
E I. 3 


——————————— MM 


—— 


———— 
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The Visistha Ramayana 


V. 16. 7-12. 15. 18-21 


V. 17. 5.7, 9, 13-17. 19, 20. 22, 27. 


V.18 
V. 18. 61, V. 20. 37. 
V. 21. 2, 8.8. 11. 15, 
V. 22, 33 

V. 26. 13. 14. 

V. 27. 2, 20, 25, 32, 33 


2, The Anna-pürpà Upanisad 
almost the whole of it is taken from books V and VIa of the Yoga-Vasistha. Here is 


the detailed study, 


The Visistha Ramayana. 


VI. a. 115. 1, 49. 
VI. a. 117. 9, 10, 11. 
Nh 05: 23, IS 


-9, 17,18,22,24,19,21,61 


This consists of 337 <lokas 


The Maha-Upanisad 

VI. 41-49. 
VI. 50-62. 
VI. 63-71. 
VI. 72. 

VI. 73-76. 
VJ. 76. 

VI. 77. 78. 
VI, 79-82. 


Except the first 17 Slokas, 


The Anna-pirna Upanisad. 


V. 56. 7, 17-19, 30, 31, 33, 34, 43, 49, 55, 56 


V. 58. 32, 33, 39, 41, 44, 47 


V. 59. 32. 

V. 62. 9-11. 

V. 64, 49-51, 

V. 65. 1, 

V. 64. 55, 54. 

V. 67. 33, 42. 

V. 68, 1, 2, 4, 5, 6, 8, 9. 
V. 69. 2, 7-11. 

V. 70. 12, 26, 31-33. 
V. 71. 56. 

V. 72, 36. 


V. 72. 40, 41, 33, 43, 44. 


V. 73. 35, 36. 

. 74. 9, 10, 33, 35- 
. 15. 52. 

< 77.7, 13, 14-16. 
. 78. 46, 49. 


83, 43, 44. 
. 84.3 
86. 3, 5, 6 


xxm या य २ ७३ ३ 


- 79, 2, 8-13. 15-17, 20. 
. 82. 9, 11, 12, 15, 16, 21, 23. 


४. 87.3,7 11-16 18,19,21,2- 


ग. 18-19. 
I. 20-22, 
T. 23-96. 
1. 28-39. 
I. 40-46. 
Desai 
T. 48-50. 
I. 51, 52. 
1. 53. 

I. 54, 55. 
1. 56, 67. 
int, WY. à 
पर 8-11. TO 
II. 12-16. 

ii. NEAN 
गा. 18. E 
IT. 20-22. 
गा. 23. 
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: .. The Vasistha Ramayana. The Anna-ptirnà Uparigs quali 
E V. 90, 12, 14, 4, 5, 16, 18, 20, br ees 
a 23-28, 30, 31. ids 
v. IIT. 7, 10, es 
£ V. 91, 8, 10, 14,15,20, 21,26, IV, 39-72, 
E: 27, 29, 36, 37, 39, 42, 43, 
: 46, 47, 66, 74-77, 81-87, 
t. 102, 105, 108,110,111-113. 
ह V. 92. 2-6.9, 11-17,22,25.27, IV. 73-91. 
29, 30, 32, 34, 49, 50. « 
| V. 93. 15, 55, 56,82,84,85,91, V. 1-7. 
E VIa, 2. 24-26, 31, 46, 56. V. 813; 
A 3j Via. 4, 4. V. 14 
E VIa. 10. 14, 20-22, 44, V. 15-19 
E VIa, 11, 17, 77, 99. V. 20, 22, 23 
EDD Vila. 15. 2. ol. r 
m. VIa. 25, 3-5.7, 34, 63, 67, 68 5) 3 
cd VIa, 28. 47, 68. Lr 
FR Via. 29. 67, 134. nse 
1 Via. 44. 2, 10, 14, 16-18, 24- : E0596. 
IE SA V. 31-46. 
V. 53. 19, 22, : 
Via. 69. 18-20, 40, 45, 47. x p og 
Via. 78. 32-34, — V- 49-53. 
‘Via. 26. 8, 12, 14, 16, 20. V. 55, 86. 
= Vla. 25, 26, V. 57-60, 
Vla. 93. 44. V. 62, 
VIa. 111. 36, 49, V. 63, 


I क 
0. 1-10, 12-16, 22, 
j 4-8. AOE E^ 


« 112-318, 


ond Ad ya ash " 
BS Adhyiya. Consisting of about 76 $lokas, which is the 


iim uo Yoga Vasistha, Tt acknowledges 
he Words ‘atra slok bhavanti ' but 
ollected here bear on 
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T 1 à igt R imi T t " F 
he Vāsiştha Rimiyana. he Muktikopanisad. bé 
JI, 5, 4. a w 
II. 9. 25-27. 30-33. 35, 38. kde K 


5 II. 3-9. 
V. 92. 16, 17,18, 22, 23. IL 0004 
V. 24. 32, 98. गा i. >> 
V. 51. 19, 26-28. IL 19.28 t 
V. 91. 35, 48, 53, 54. npe zi 
V. 91. 37. IT. 29. i: 
गा. 9. 41, 42. 5 1I. 30, 31. IU 
V. 90. 4. 11. 16. 18. 20. 23. ll. 32-35. M 
V. 9. 55. 56 11. 36-38. i 
IV. 35. 18. TI. 39. 
IV. 24, 8-10. TI. 40. : 
10. 23. 58. 10 © < 
V. 92. 33-35. ; II. 43, 44. ES 
V. 92. 36-39. ono I 
V. 0] 14. IL. 48. 
VIa. 25. 8. 16. 17. If, 51, 52, 
V. 91 90-32 A ON “ 
F 1. 61. 62 
1t; 0000070. 1I. 61. 62, 
IV ie m 55 II. 68-71. 
NN I, 76 


TII. 9. 14. | 
ive Adhyayas of this Upan'sad cont F 
They.deal with the seven stages of 9e 
They are identified as sho nb 


4. The Varáhopanisad :- The fourth of the f 
about 30 ilokas from the Vasistha Ramayana. 
realisation and the character of a liberated living man. 
The Vasistha Ramayana. 

JIT, 118. 5, 6, 8-15. 

VIa. 126. 52, 60-69, 

IIT, 9; 4; 6-9, 11; 13. 


T ५ : ing with the seven. 
5. The Aksi Upanisad :- It isa small Upanisad प are found 


realisation. I sists of about 50 slokas. of ve TEN 
amayana in vum which contains more of the same typ The | 
The Vasistha Ramayana. 
VIa. 196, 98, 99. . 8-30. 32, 33, 
36, 38, 41, 42, 58-68, 70, il 
0. The Brhat-sannyasopanisad = 
Th its description of the Self-realisa! on 
SR picked up from several 
Which makes it very difficult to iden! 


8 


1, 38, ; 


P 


d 
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The Vasistha Ramayana. The Brhatsa nnyasopanisad, 
V. 39. 47, 48, 49. 
V. 40, 19. 
V. 42. 14.15. 
V. 50. 21, 22. 29, 34, 35, 39, 42. 
V. 51. 31, 33, 35. 
V. 53. 67, 75, 78, 79. 


7. The Sànlilvopanisad :- This Upanisad selects 18 <lokas from the Vasistha Ramiyana 
on the control of the mind through the control of the vital airs. 
The Vasisiha. Ramayana. 


The Sandilyopanisad. 
V. 78. 8. 15 JG. 18-21, 25. 27-31.39. 


1. 7. 24-86 
8. The Maitreyi Upanisad :- There seem to be several Slokas of this Upanisad identical 
with those of the Vaàsisiha Rimayana. We could, however, identify 


only the following. 
The Visistha Ramayana, 


The Maitreyi Upanisad. 
TIT. 9. 47, ग. 10. 
Via. 126, 38. 39. II 27 
III. 117. 9. IL 30. 


9. The Yajnavalkyopanisad = 

Vasistha Ramayana. 

The Vasistha Ramayana, 
1, 


Out of the 24 Slokaa of the Upanisad 10 are from the 


The Yajnavalkyopanisad. 
21.1. 2, 5: 6. 11. 12, 18. 20, 23, 35. Wn 


5-14. 

10. The Yoga-kundalt Upanisaq... Th . f 

Vasisthia Ramayana in dis त are only two slokas identical with those of the 

4p "h as 1 a à i 

P. Visita Ramayana. The Yoga-kungali. 

MT 35) ERIS 

IT 911 TIT, 24. 
E. 


TII. 34. 


y one Sloka of 
na. 


isistha Rimiya 


The Paingala Upanisad. 


Digitized by Arya Samaj Faypdation Chennai and eGangotri 
STA 


4, I. 34-37. I. 59, 60. IV. whole. VI. 58, 59-64 of the Yo 
5. V. 1-19. of the Tripura-tapint Upanisad, 
6. The whole of the Tejobindu Upanisad. 
7. II. 12-16 of the Saubhagya-laxmi Upanisad. 
After this critical study Dr. ATREYA proceeds to state his conclusions as follows : 
“ The main reasons why we should think that the Vasistha Ramayana is not the 
borrower from these Upanisads are the following. 3 
1. In these Upanisads there are many ¿lokas which are common to several of them, but 
which occur in different contexts in the Upanisads and sometimes in unsuitable contexts, 
whereas in the Vasistha Ramayana they occur in their proper places. Some of the same Rc 
élokas cf the Vasistha Ramayona occurring in many Minor Upanisads are shown in the 
following table. 


ga-sikha-Upanlsad. 


The V. R. The Maha. The Anna-pürnà. 

7. 74. 33, 36. गा. 47. IL. 25, 26. 

V. 91. 81. IL. 48. lv. 69. i 
V. 59. 32. IV. 10. ग. 47. 2M 
IIT. 7. 10. IV. 82. TV. अ. 

The V. R. The Muktika The Anna-püres. 
V. 90. 4. गा, 39. IV. 14. 


V. 90. 16. II. 34 half. IV. 16. — 5 
V. 90. 18. II. 34 half. JL 
V. 90. 20. II. 35 half. IV. 13, 
V. 90. 23. TI. 35 half. TY. 19. —- 


9::91-:37. TI. 29. 

V. Ol. 14, गा. 48. 

V. 91, 29, IL. 57. 

V. 92. 17. Ir. 10, 

V. 92. 22, I. 13. `I 
The V. R. Te 

IIT 118. 5-15. V. 24-34. 
The V, R. The Maha & cg wx 
गा. 117. 9. V. 6. Po र 
The V. R. The Maha. The Max 2s 

IIT. 9, 47. 11. 65. i 

The V, R. The Mahà. 

Il 9, 14. II. 63. 

IV, 23, 58, V. 75. 


The V. m, à 
1.1, 2 
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-80- 
The V. R. The Maha. The Muktika. 
TV, 24. 8-10. Vo Olly CX TI. 40. 41. 
IV. 35. 18. V. 97. 98. IT. 39. 
The V. R. The Varàha. The Aksi. 
VIa. 126. 60-67. IV. 12-17, 31-39, 


2. The slokas found in the Upanisads are apparently sele 


Rámáyana, because the places from which 
of the same theme, 


ctions made from the Vasistha 
they are selected abound in many more slokas 


3. The philosophy expounded in all 
the philosophy of Vàsistha which is 
taken together, 


of these Upanisads is one or the other aspect of 
not completey represented even in all of them 


4. No attempt is made in the Upanisads to rearrange the 
Very often they oceur in the order of the Và: 
the fact that the £lokas are not fi 


Slokas in a systematic order. 
istha Ramiyana which is made worse by 
ound in their proper context. 


of these Upanisads are not found in the Vasistha Ramayana in 
rm. but curiously, they occur in that Laghu-Yoga-Vasistha, 
er the authors of these Upanisads have used this summary of the 
me other version of ६ 


of the Yoga-Vasistha different from the available 
Laghu-Yoga-Vasistha Was selected, 


" 
a 
© 
5 
Z 
E 
e 
S 
= 
ऱ्य 
ct 
pt 
° 
n 
S 

B 

© 

S 


. ene. fium which the 


ery valuable Tables are 
e tables that are accept- 
thinks and looks at these 
to which Dr, ATREYA 


८00280१ vi i PAR ng to a post-Samkara 
Uddhisin fre th tim i 
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actuated by ‘ pradveso vi prajasu’ ‘ the A F 
overflowed with the milk of human तता C जा गा प्न pa E He Whose heard 
is almost the refrain of his philosophical song. एत: कडी on um dhena bhasitam p 
the range of possibility that the Upanisads could be created out of a xe m is r within 
Buddhistic influence to win recognition in the orthodox tradition E e under 
and especially based on unorthodox basis would not win a place in the one He 
Upanisads. Furthermore, nothing in the Upanisads suggests that they are pert 


scan PR URS E m 
TN Ns rae 38. 120. A 


True, t h re js 1 ! e usual * atra ete sloka bhavanti'. But what do these few words prove 
for the Vsi i Rarofya la? At best it is suggested that the verses prefaced with these 
words are older and are taken from the Sampradaya material. 

9, The circumstance that the verses are common to many Upanisads makes this 
hypothesis more likely. The verses might be coming from the floating mass of philoso- 


phical poetry current in the times. Lines of great philosophical importance like Adau 
ante ca yannasti Vartamane’ pi tattatha’ is found occurring in Nagarjuna. Gaudapada, 
Acaranga Sūtra and the Vasistha Ramayana. Under the circumstances, it is therefore 
also likely that the Vasistha Ramayana 18 borrowing from the Upanisads. 


Re 


I 


3. The circumstance that the Vasistha Ramayana contains in it many more verses of à 
nature similar to those that are seen in the Upanisads also tells a different tale. It is 
in fact a feature of the style and method of the Vasistba Ramayana that it takes delight 
in explaining the same idea repeatedly and in different words with all the poetry and 
fine phrasing that it is capable of. It always amplifies a thread from the earlier sources. 
Dn. Dasacurra observes “ The Yoga-Vasistha ig throughout & philosophical work in 
the form of popular lectures, and the same idea is often repeated again and again in 
various kinds of expressions and poetical imagery- » On many oocasions the RU 
is meant for explaining a point briefly stated. Thus this fact does not esta Y 
priority of the Vasistha Ramayana but rather indicates the posteriority of pee 
is not only from the Upanisads that the Vasistha Ramayans lifte lines in this me 
but it has lifted lines in a similar manner from Gaudapáda also. 


asisths Ramayana has a better phra- 


t ig seen that the V 3 systematically 


4. On comparing these verses i 
onveyed an 


Seology in which the ideas are aptly © bar 
arranged. If crudeness is an indication of antiqui jeces dealing with 
likely to be true of the Upanigadio poetry. he Upanisads Ri pd e 
this or that aspect and are often crude; but the Bees lid is the reason why 
Worked out text with a very clever use of the earlier Be him in the Upanisads 
as Dr ATREyA observes, that the Verses appear to be out o $ 


but in their proper places in the Vasistha Ramayan’. 


d its verses are mor 
iy in the Epic poetry it is no doubt 


5. Further w ; + - to lift observed ! In 
er where is the tendency S nen 


Amáyana? The Vasistha Ràmayana has 
the Bha v " i ] krit poets and works. 
a ther Sans B ith 

gvadgita and many © in keeping W 


Suspected. it i and likely to be 
18 more proper DR. RAGHAVAN obser 


that the Vasistha Ramiyar acl db Saya Val Stheastr eSNG EE 
P astri 


Teu di E NES " 
*üding the Vasistha Ramayana we " 


E = 
प्या |e | 
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before or with which we are familiar, yet we are not able to lay our finger on them, 
This very peculiar homely feeling of a vague familarity is due to this noteworthy feature | 
of the text. 


HR a 


6. The Upanisads do not give any suggestion that they are lifting or that they are based 
on some other source. It is the Vasistha Ramayana on the otherhand, that decl 


b it is the SARA of all the Itihasas. It is significant that the author of the vii 

Ramayana tells us. 
| मोक्षोपायमयीं वक्ष्ये संहितां सारनिर्मिताम्‌ ॥ 11. 10. 4. i 
; मोक्षोपायाभिधानेयं संहिता सारसंमिता | I 17. 6. | 
k Maa ग्रन्यकारेणान्येडयि ये कृता; | | 
ey ग्रन्यास्तेष्वियमेनेका व्यवस्था बोध्यवोधने ॥ 11. 18. 60. 


and again 


MAM प्रमं TA महारामावण छुभम्‌ || 711. 8. 8. | 


" SA 
इतिहासोत्तमादस्माच्छताद्वोव: प्रवर्ति || 
स्वेषामितिहासानामयं सार उदाहृतः | IIL 8. 9. | 
यदिहास्ति तदन्यत्र यन्नेहास्ति न तत्कचित्‌ 

इमं magmas gag: || गा, 8. 12. 
दा पक 
Against these Very clear &nd expressed statements 
mai) 1 Stha Ramayana is not the borr 


"आ. 7 
ED. ? 
ode stes thsi above, below are given a few lines from the Suka 
EME) st amiyana and the Maha-Upanisad, Identical lines 
hat the Upanigad begins and narrates the story 
oo Without any introduction or an effort to be 
na since Mumuksu-vyavahara Il. is to begin, it 
4 life of one who was a Mumuksu or famous a8 
a story, the dummy Rama 


an occasion to narrate the 
1a-Svavittantasadyza, This introduction 


3 
> by the author, how could it be | 
ower? | 


n the usual Epio 
uesti tion about Suka a 
"as he sto 
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अस्याभूदिन्दुवदनस्तनयो नयकोविद: । 

डाः = 3 D a 

शुको नाम महाप्राज्ञी यज्ञो मूर्लेव Bea: ॥ V. R. II 1. 7-8 
In the V. R. the alliterations Prijno yajno, tanayah nay. MER NE 
susthitah deserve not ice as these are absent in the न्न "enini sed 
The B 11 n: iedly adds in the second verse immediately says about the Viveka of 
Suka but the V. R. adds one verse telling us about the ४16६ j 
quent Viveka. 3 icara of "ण्याचा प 

प्रत्रिचाय चिरं साधु खात्मनिश्वयमाप्तवान्‌ || M. U. 2. 
The V. R. gives this as 

c (s mec ae) 

प्रविद्यय चिरं ale यत्सत्य demum, ॥ V. R. 11. 1. 10. 
Again in the V. R. the poetical eiram ciru deserves notice as well as the propriety in 
vicarya satyam aptavan as against the account of the Upanisad. Again 

Sac विररामास्य चेतो विषयचापलम्‌ | M. ए. 13 
The V. R. is 

केवळं व्रिररामास्य चेतो विगतचापलम्‌ IV. R. II. 1.12 
ng besides being gramatically unsound | 


T हूँ L 1 . , 
he Upanisadie visayacapalam gives no mean! 
priate in the context. RO 

eae 


while vigatacapalam improves the line being appro 

स झुकः स्वकया FeAl न वाक्यं बहु mud | अ. ए. 17. er 
The V, R. is is :, 
न वाक्ये बहमन्यत । ४. हे. ग. 1. 16. 0 


स शाकः झुभया बुद्धा 
anyata di 


In the V, R. the alliteration in Sukah śubhaya and the change in am 


be noticed. 


जनको नाम भूपालो Pad मिथिलापुरे | भ v. 19. 


The V. R. i i a 
: agam lV. R. II. 1. 18. 


vasudbátale. The hint & 
ihe next verse in the Upanis Ka 
तन्मनः ll M. U. Ne 


cte 


जनको नाम भूपालो व्रियते 


a V. R., has alliteration in vidyate 
ive been given by the vasudhatalam in 


ते भोगास्तानि भोज्यानि व्यासपुत्रस्य 


The V TOME 
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j i ith Chandramā insted of Sitaméu and the effect jg 
T . R. has simply recast the line with handra ] 2 Land el 
M a line in itself having alliterations and softly agreeing with the first line as well 


predominated by the liquid ‘m’. 


The Upanisadic narrative further proceeds to deal with the ४: फेक ton given by 
Janaka to Suka while the Vasistha Ramayana stops and does not give the instruction. 


In the light of this comparative study of the lines it could be asserted that as a 
rule the Vasistha Ramayana composition is better and more appropriate while the 
Upanisad is crude and simple, Even remembering very well the controversy about the 
marring or refining of a verse in the context of the discussion about the Mrechakatika 
and Daridra-Carudatta there is no doubt that the fact emerges from the comparative 
study of the Suka episode in the Mabi-Upanisad and the Vasistha Ramayana that the 
latter is in all probability a working up of older material, Therefore these identienl 
Verses do not prove anything in favour of the Vasistha R 
Ramayana that furnishes the upper limit for the d 
discussion will also unfold the relation of the V 
works, the Upanisads, earlier as well as | 


amayaua ; but it is the Vasistha 
ates of these later Upanisads; All this 
asistha Ramayana and the Jnana Kanda 
ater, the first Prasthana of the Vedanta, 


The relation of the Vasistha Ramayana and the second Prasthàna of the Vedanta 
is not 80 close and this is as is to be expected. Bidarayana who tried to formulate and 
evolve a system out of the Upanisads was not a bold and free thinker. He had his limi- 
tations as well as limits. The drstintas of metaphysical importance that he gives indicate 
that he inclined to the Bhedabheda view, as for instance * Ubha yavyapadesat Abikunda- 
lavat UI. 2. 97. He was not an idealist and so neither could he describe the world as 
Mithyā for he speaks of its * janma’ 1.1.2 nor could he trace it to the activity ofthe mind 
and hence did not accept the analogy ofa dream for the world as given by ite Buddhists 
xd "m says “Vaidharmyat ca na Svapnadivat १. IT. 2.99, On the other hand even when 
nica ee A ee ue any effort to offer a solution but rested 
fabdakopa he close ats 2148 SoM rutis. Thus in Krstnaprasakt i-niravaynva- 

DD oses the argument with Srutestu sabdamalatvat ? II. 1, 27, It appears 
from his sutras like *Adhikam tu bhedanirdesat? IT, 1. oo. that } 101 0007 i ed to 

- 1.22 be did not feel inclined t 


accept the identity of the Soul and the Hi ; 
5 : ighest Reality, Thi DBadarüvana's 
View has been given only to show how the Visistha ML Ur or 38127 


Ramayana with i xtreme 
and une isi 4 i5 yana with its almost extre 
"compromising idealism had Véry little use of a k of romig 
Badariyana Sitras. work of the nature o 


asistha Ramayan® 
ksanatvadhikaraya 
1 Adarayana is that the world is 
naka while the Brahman j fuddh S asnddha and sukha-duhkha- 
ity there c; à pI & and anandatmaka, Henco on account of 
A TN that-by Re s i Viri bhave between the two, seite Vasistha 
| i i Who raises the fukà and 80 is just the Purvapaksin 
पालम a RN 
E : AUT आपतितस्तदनेन तत्सदरजनैय भवितव्यम | 


यरमाजायते स 4 
E A t ते j gd Ras sens 


0. Prof. Satya 
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यथा दोपादीपः पुरुषात्पुरुपः सस्यात्सस्यम्‌ | 

यतो निर्विकाराद्यदागतं निर्विकारेणेवानेन भवितव्यम्‌ | IV. 39. 9-12. 
and to this the reply of Vasistha, the Siddhantin is that 

अभेतब्वतिरिक्ते चिदात्मनस्तन्निष्कलङ्कस्य परमेश्वरस्य येयं 

कळङ्कापत्तिरिल्माकर्ण भगवान्‌ ब्रह्मीषरुवाच | 

gaat स्थिते नाम मळमस्तीह नानघ | 

तरङ्गोघगणेरम्मः सिन्धौ स्फुरति नो रजः ॥ 

द्वितीया कहपनैवेह न ze विद्यते | 

्रह्ममात्रादते बह्वावौष्ण्यमात्राद्ृते यथा || IV. 39. 13-15. 
Rama is not satisfied and asks again 

Aga ब्रह्म Agg तज दुःखमयं जगत्‌ | 

अस्पष्टार्थमिदं ब्रह्मन्न वेक्षि वचनं तब || IV. 39. 16. 
and then this is followed by a detailed statement of the doctrine of Maya, 


deserves to be noticed. Another fact which 


The different treatment of the problem f 
drstāntas cited by the Pürvpaksin and the 


is both interesting and instructive, is that the र 
Siddhantin are qui ie different. In a similar manner, the celebrated drstanta e the spider, 
Ursanābha is given in an altogether different context. This drstinta is given ye 
Visistha Ramayana to explain the vaicitrya oF vilaksnatva, a topic discussed DY 
Badarayana, Thus 

ऊर्णीनाभाद्यया तन्तुर्जायते चेतनाजडः | 


निल्यग्रबुद्वात्पुरुपाद्रह्मणः प्रकृतिस्तया ॥ IIT 96. 71. 
$ adi “Joke? II. 1. 25. to prove 
“thkara cites this drstànta under Badarayana’s ° Devadivadapi loke D E 
that there can be creation without any external aid, 


T Mr y ES 
sta im i e Svetisvatn 
his drstanta originally occurs m th vetasv 


Creation is natural, E t 
agian इव तन्तुमिः TAA: स्वभावतः: E 
देव एक: स्त्रमाद्रणोति स नो ददातु बरह्मा y VI. 


asi a as very little or no! 
_ Thus it would appear that the Vasistha मि RS E 
With the Sütras of Badrayana; and the peculiar use of ९१ Y 


f ; St 
9llowing a different Upanisadie work or tradition. 
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on Karman are considered. But then the Vasistha Ramayana is not 80 much interested 
in the analysis of the Karman, akarman and vikarman or the nature of Sam asa 88 it ig 
quite enamoured of the topic of the sthitaprajna, an ideal which it is Dever tired of re~ 
commending. The difference in the metaphysical position of the two works is à lso striking, 
The Bhagvadgita is frankly theistic and pantheistic too. But it has not the idealism of 
the Samkara type, not to speak of the Vasistha Ramayana brand, Similarly it is free 
from Buddhistic influence while the Vasistha Ramayana is notso Yet with all this, the 
author of the Vasistha Ramayana is under a very direct spell of th: Bhagvaduita, lines and 
phrases from which are simply at his service. ‘The spirit of synthesis is common to both 
and the two texts have carried out a synthesis of the contemporary philosophical thought, 
In its last phase when the Vasistha Ramiyana was being revised, composed and 
given a shape it is quite likely and more than a probability that it is the Bhagvadgita, 
the third Prasthana of the orthodox Vedanta that must have inspired the author and 
served as a model to be copied. In Kazmir the Bhagv 


adgita was understood as teaching 
the Jnana-karma-samuecay 


a as could be seen from the fact of the very title of the 
commentary by Anandavardhana on the Gita, and so it is also likely that it was in 
Kasmir that another work 


teaching Jnana-kerma-samuceaya was brought into being 


After this discussion of the relation of the Vasistha Ramayana with the Prasthina- 
n the next work to claim the attention of a critical Student of this text is the 
andükya-kárikas of Gaulapada. Dm. ATREYA has noticed the following parallels 
between the two works, Š 


The Vasistha Ramiyana. 


Tbe Mandikya-Karikas. 
1) समस्तं केल्पनामात्रमिदम* VI 6, 210. 11 


2) संकल्पकचितं सर्वमेवं स्वप्नवदात्मनः * III. 101. 35 E $i | 
8) मनोमनननिर्माणमात्रमेतज्जगत्त्रयम्‌ जग क्री Oe an 3 i | 
4) संकल्पाटिविवार्थत्वं चित्स्पन्दो याति सृष्टिषु * | rep 67 i 2 d ; | 
5) सस्पन्दे समुदेतीव निःस्पन्दान्तगंतेव च+ | Be ^ Y al 1 
za यस्मिज्जगल्लक्ष्मी रळात इव चक्रता ॥ TIT, 9, 5g, E | 
अछातवत्‌ * | VI. 6. 60, 61, | 
कह ह “ति; quar आच एतत गा 6]. 6 | 
यथा गन्धर्वनगरं तथा संसृतिविश्रमः + | VI AE ees U. 31. | 


- 4, 33. 45, 


S. ~ f 
 जाग्रलवप्नदशाभेदो ना स्थिरास्थिरते विना * | 
" rrr er a. E 


T: सदेव सर्वत्र समत्तो$नुभवो;नयो: ॥ TV, 19. 11 A 
Faena saaya स्वशाविनत: * | l 


तत्तदादत्ते दिक्कालकालितं ag 


ile the asterisk indicates portions based ? 


ion. E 


e 


का कर...” 
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अनन्तस्यात्मतत्वस्य सर्वणकतेमेहात्मन: । 
संकल्पशवितरचितं यद्रूपं तन्मनो विदुः ॥ III. 96. 3. 
मनस्तामिव यातेन ब्रह्मणा तन्यते जगत्‌ । III. 9. 29. 


10) तस्या दृश्य़ात्मतत्त्वस्थ विस्मृत्य व गतं स्थितिम्‌ । VI. a. 114, 3. TI. 19. 

11) प्रतिभासमुपायाति यद्यदस्य हि चेतसः * | गा. 29. 
तत्तत््रकटतामेति स्थैर्यं सफलतामपि ॥ TIT. 91. 17. 

12) आदावन्ते च यन्नास्ति वर्तमानेऽपि तत्तथा । IV. 45. 45. I. 6. 

18) बुद्धानामस्मदादौतां न किचित्न।म जायते । VI. b, 146. 18, IIT, 48. 
जगन्नाम्ना न चीत्पन्न न चास्ति न च ETT । 111. 70. 40. 

14) न चाविकारमजरं सविकारं क्षयादते * | VI. 6. 195. 14. IV. 7,9. 


नान्यक्रिचित्संभवति तदृत्थं यत्तदेव dq । IV. 40, 34. 
यादगाद्यन्तयोर्वस्तु तादृगेव तदुच्यते | VI. a. 49. 7. 
आत्मा त्वाचन्तमध्येपु समः सर्वत्र संदा | 
स्वमप्यन्यत्वमायाति नात्मतत्त्वं कदाचन ॥ VI. a. 49. 8. 


15) इदं बौजे5झकुर इव दृश्यमस्ति महाशये *। IV. 20 
qa a एब्रमज्ञत्वमेतत्तस्यास्ति mW ॥ IV. 1. 21. 

16) इयम्मात्रपरिछिक्नो येनात्मा भव्यभावितः * । IV. 82 ५ 
स सर्वज्ञोऽपि ada परां कृपणतां गतः ॥ IV. 27. 22. 58 


17) यथा रज्वामहिभ््ान्तिविनश्यत्यवलोकनात्‌ | 


तथैतत्प्रेक्षणाच्छान्तिमेति संसारदुःखिता ॥ IL 17. 9. EL 
18) चित्सत्तैव जगत्सत्ता ... एकाभावाहयोर्ताशः * । IV. 17. 19. . अ. 
व 


19) संसारस्यास्य दुःखस्य सर्वोपद्रवदाथिनः | 


उपाय एक एवास्ति मनसः स्वस्य निग्रहः ॥ IV. 35.2. 


T + f . ha of great 
This list would be complete only after the ollowing pea ae 
importance are added to it. The lines in the Vasist m Gan lapida. 
either identical lines or parallel ones or have some basis M | 7 


कार्मकारणता तेन स शब्दो न च॑ वास्तव: | UL 
तस्माशैवाविचारोउस्ति नाविद्यास्ति न बन्धनम्‌ b. 
न मोक्षो5स्ति निराबाधे शुद्धवोधमिद जगत | 

असस्वादेव AAR gagga l ` 
आदाविव् हि यन्नास्ति TATA OT 
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अळातचक्रप्रतिमाः सपरज्जुभ्रमोपमा: | V. 82. 22. 
कारणाभावतो राजन्पिता नाम न विद्यते | VI. a. 94. 61 
सवेदर्शनसिद्वान्ते नास्ति भेदो न वस्तुनि । 

परमार्थमये तेन विवादेन किमत्र नः ॥ VI. b. 52. 20. 
मनःपष्टरन्द्रियातीतं मनःपष्टेनद्रियात्मनः | 

साकारस्य निराकारं कथं भवति कारणम्‌ ॥ 

वीजात्कारणतः कार्यमडकुरः किळ जायते | 

न बीजमपि यत्रास्ति तत्र स्यादड्कुरः कुतः ॥ 

कारणेन मिना कार्य न च नामोपपद्यते | 

कदा क इव खे केन दृष्टो लब्ध: स्फुटो हुम: (| VI. b. 57. 11-13. 
तद्रह्म खं AgaZ च | 

सर्ग एव परं ब्रह्म द्वेतमद्रेतमेव सत्‌ | 


नेति नेति विनिर्णीय सर्वतो5मिभवत्यपि | VE b. 162. 44. 45 


With these passages can be compared the Manliky 
II. 32 as well as the discussion of the Karya a 


a. 


a-karikas IV. 47, 55, 61-65, 33. 5; 


-kàrana-bhàya in the same work. 


To turn to Dr. ArREYA's conclusions from the evidence that he h 
£ e n 


“The problem before us now s i 
. ; 1 : i 
Karikas or of the Vasistha Ramayana? T who is the earlier of the two, author of the 


there are certain reasons which convince i UR i हज E क yal 
d CIMA © priority of the Vasistha Rimayana to 


as collected : 


1. The Karikas are offered as a sort of commentary on the M 
ma el 


work on the Ady an lükyopanisad and are 


T ; t 
hey mean to interpre 


in itself all the views 
Mess 3111-01 the world 

à 7 the doctrine of Ajati. 
8 Advai ; a 
a A than the Vāsiştha — | 
0११1०१] towards other schools | 


EAF = 


| 
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of thought that were contemporary. The Visistha Ramayana on the otherhand. repre 


sents the earlier phase when the Advaita Philosophy existed in harmony with its sist 

philosophies, looking at them all from a higher point of view wherein all कि तितत 
are harmonised. In this respect the Vasistha Ramayana is nearer the Upanisads and 
the Bhagvadgità than the Mandukya-karikas or the writings of Samkara, VIb 38.4; 
III. 96. 51-53; VIb. 130 2; V. 87. 18-20 are some of tho places where the catholicity, 
reconciliatory tendency and harmonising spirit of the Visistha Ramayana is seen. 


- This spirit was later revived by Vijnina-bhiksu under the inspiration of the 
Vasistha Ramavana. 


4. A monistic philosophy with the Vivarta doctrine existed in the pre-Samkara period 
as Bhavabhüti in URC III. 47, VI 6 refers to these theories. Vivarta is a word which 
is found neither in the Upanisads nor in the Bhagvadgità. Gaudapida too does not seem 


to have used it. However the word and the simile occur in several places in the Vasistha 
Ramayana ; hence its priority to the Karikas of Gaulapada.” 


PROF VIDHUSEKHARA BHATTACARYA! has studied all these arguments and examin- 
ed them, briefly observing “Ido not see that I can follow the above arguments. For 
supposing that the Karikas are a sort of commentary and Vasistha received his doctrines 
directly from Brahmi, are we in any way justified in thinking that the Vasistha Rama— 
yana is prior to the Karikas ? Does it follow from that? As regards the third argument 
of Dr. Arrnya he thinks that the Advaita philosophy as represented in the Karikas is of 
a later phase because it is critical, hostile and polemical towards other systems. But one 
may ask here: Ig there anything in the Karikas that may be regarded as critical, hostile — — : 
and polemica]? Tfso, what and where is it so? On the contrary, one may find Ee 
Hr. 17 ; IV. 3-6. elear non-h ostility-avirodha-and there is no instance of anything d 
is critical and polemical. If, however. the mention of different vien PE So UE 

- thereby, the case is the same also with the Vasistha Ramayana. 111. 62 : 


नार: jori of two wor 

It is not always safe to conclude the priority or pa onon oceurrin! 
F on the ground of finding the same or similar PER H 0 ndi 31. 

both of them For instance we read the following in the ; u 


Aday ante ca yannasti vartamáne pi tat tathà. 
also in IV. 45. 45 and a simila: 


i} A s EG Ayana 
The same line occurs in the Vasistha Ramayar date of the Karikis, can we 


IIT. 11.13 Now a from the question of the 
` D part from q i Be mos the two works, 
with any amount of certainty the priority or peftario e E this prob 
take into consideration the other factors ybi AE the Acarangs 
5 M: p. ri - Te 
may be referred here to the Müla-Madhy EEN diferent words, and t 
Ramayana. Now, if we 


१३ abundantly drawn upon such e 
ony he has borrowed from the Vasi HS 
oing so? When there are two texts containing i 


Other Tater, one ma 
d M y 
Thich one it h one it has actually 


The, Agamasastra of Gandap 


"AUT x 
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Another instance of what is common to both the Karikas and the Vasistha Rama. 
yaya, as noted by Dr. ATREYA, is the non-difference between the Este of Weems 
and dream, jagratand susupta as found in the Karikas II, 5 and the asis tha Ramayana 
TV. 9. 11 and ff. Here too when we see that the first half of the Karikas refers to the 
Brhadaranyaka IV. 3-14. upon which, just as upon other Upanisada, Gaulapüda draws 
80 much, as is evident from the work itself, how can we think that the Vasistha 
Ramayana is here the source of the Karikes? On the contrary, a careful perusal of the 
Vásistha Ramayana will at once show that, in his answer to the question put to him by 
Rama about the difference between wakefulness and dream, Vasistha has written a 
number of slokas IV. 19. 9 ff. and attempted thereby to explain what is very briefly 
stated in the Karikas. Does this fact point to the priority or posteriority of the Vasistha 
Ramayana to the Gaulepada Karikas ? " 


Dr. DasacvPTA does not study the textual parallels but observes '* The views of 
the Vasistha Ramayana so much resemble those of the idealistic school of Buddhists, that 
the whole work seems to be a Brahmanic modification of idealistic Buddhism. One other 
important instance can be given of such tendency to assimilate Buddhistic idealism and 
modify it on Brahmanic lines, viz. the writings of Gaudapada and Samkara, I am, there- 
fore, inclined to think that the author of the Vasistha Ramayana was probably a contem- 
porary of Gaulapàda or Samkara, about A. D. S00 or a century anterior to them. 
( Vol. IL. p. 221 ) Ido not know of any Hindu writer previous to (iaudapid who 
attempted to give an exposition of the monistic doctrine ( 
either by writing a commentary as did Samkara, or by writ 
did Gaulapada . ( Vol. I. p. 422, ) ” 


apart from the Upanisads ) 
ing an independent work as 


Thus there appear to be three positions taken u 


to this problem of the relation of the Vasistha Ramayana and the Karikas. Dr. ATREYA 
takes the Vásistha Ramayana to be earlier while DR. Dasaaupra in his wa ; suggests the 
two to be contemporary or perhaps the Vasistha Rama है : 
the most. Dr. BHATTACARYA with his very ba 
fact that the Vásistha Ramay 


p by these scholars with regard 


yana to be later by a century at 
Sc y balanced textual eriticsm also suggests the 
s ay 

pa 19 later. What is likely to be the truth in the matter ? 


All the arguments that hay ut f. 
| e s : ut forth while discussin g the relation of tho 
Minor Upanisads and the Vasistha Ramayana. have to be made here in this case also, of 


the relatio asi àmáy. 
he relation of the Vasistha Ramayana and the Karikas. In view of the fact that the 


Vasistha Ramayana is a Samhita Saranirmi 
st yan Saranirmiti’ and for ini 
& much later period, there cannot be any doubt हक 11008 No 


ES oi e ve menus "i ad E lifting has been done, it is bY 
of discussion and then are followed RD 112 SRid occur in, tbe cob 


e been p 


शि. ur Viet amplitiention, Further the Buddbistit 
sajon regarding the relation of the Vasistha MM than in Gaudapida, The discu- 


ana and th Prasthànas bad 
i Ramayan e three Prasthàna 


2 the Karikas have the Upanised, [A : also is essentially a Brahmanical text. . 


1071 80 also has tho Vasistha Rámaàynpt. 
ne parallels between the two works uro 
All these fact 


ana wasan Unani lis, iib 8 suggest that the nucleus 
Pa Vit Brat Dolientibna Some phase-it might be 
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Gaudapada's times-it went under the Buddhistie influence ; 


and then in tha final ph 
t "७7 à ase 
of its existence as the Vasistha Ramayana before us, it we ie 


Me वात mt under other influences so 
that the result was a Vedantic Epic-a text teaching a synthesis, Thus if the relation 


of the two works is to be defined then the Vasistha Ramayana in its first phase belongs 
to a pre-Gaulapada period, as Moksopàya it is perhaps a contemporary text the develop- 
ment taking place in this period, and then as the Vasistha Ramayana, it belongs to a con- 
siderably later period. The date of the Karikas would naturally fall within this longer 
period of the development of the Vasistha Ramayana period. Between the two works, it 
is not 8 simple case of borrowing; but the very strong similarity in expression and thought 
is due to the fact that the two took shape in the same atmosphere. In Katmir where the 
Vasistha Ramayana was produced, the influence of Nagarjuna was at work since early 
times. 

Besides the early Vedanta works, the Prasthan tray! and the Gaulapada-Karikas, 
the Vasistha R ámáyana has contacts with other works as well. Thus the Vasistha 
Ramayana has the following parallels with the Vàkyapadiya of Bhartrhari. DR. ATREYA 
has given these parallels in his work as 


The Visistha Ramayana. The Vákyapadiya. 


1) चित्तमेव विचित्रेहं भावाभावविलासिना । Ma 
विवतंते$थंभावेन जलमूमितया यथा ॥ VI. o. 93-46. 

2) यौः asai पर्वताः सरितो दिशः । 

) द्यौः क्षमा वायुराकाशं TII. 1. 41. 


अन्तकरणतत्त्वस्य भागा बहिरिव स्थिताः ॥ V. 56. 35. 
द्यौः क्षमा वायराकाशं पवंताः सरितो fea: । 
E R 
संकल्पकचितं सर्वमेवं स्वप्नवदात्मनः ॥ IT. 101. 39. 
8) बाह्यं न विद्यते किचिद्रोधः स्फुरति बाह्यवत्‌ | 
उदेति वोबहूदयाद्वीजादिव TRT: ॥ VI. b. छा. 8. 
बाह्यमाभ्यन्तर॑ भाति स्वप्नार्थोऽत्र निदर्शनम्‌ । 
यदन्तः स्वप्नसंकल्पपरं च कचनं Pad: ॥ 111. 44. 
बहिन किचिदप्यस्ति खाद्यब्ध्युवीदिगादिकम्‌ | र 
र हे | 
एतत्स्वचित्त एवास्ति पत्रपुज्जमिवाडकुरे ॥ V. 48. 47. 


पा, 6. 23. 


20. 


. 6: 28. 
4) सति द्वित्वे fade स्यात्सत्येकत्वे STI | m 
कले 2 अपि fagt चिद्रपत्वात्तदप्यसत्‌ VIa. 33% 
एकाभावादभावोऽत्र एकत्वद्वित्वयीद्वंयो: li 3.5 
एकं विना न द्वितीयं न द्वितीये विकतो | VI a. 33. 5 ila 
5) न च नास्तोति तद्वक्तुं युज्यते agaa ARR T: b: 53: 9 
न चैवास्तीति तद्वक्तुं gad शान्तमं तदा ॥ ळे JIL, 1. 22. 


0) समस्तशक्‍्तिखचितं ब्रह्मा सर्वेश्वर सदा | s 
d à 6 d. we ` d 
यथेव mar स्फुरति प्राप्तां तामेव पश्यति ॥ III IH. 2.8. 


- : निया बत्‌ । PY 
i ) अनहू सोऽ giaa तदना, sega Mraf Ehestrasolbetion. 
anssi pasate fade AIA 
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8) संबन्धे इद्यहष्टीनां ` मध्ये द्रष्टुहि यद्वपुः । IIT. 3. 70. 
द्रष्टुदशनददयादिवजितं तदिदं परम्‌ ॥ III. 121. 53. 
समस्तं कल्पनामात्रमिदमाद्यज्ञजन्मन: । 
` शून्यमश्रतिषं Med तेष्वपि ` स्यात्किमन्यथा ॥ VI. b. १10. 11. 
न caque सद्रूपं न द्रष्टा न च दर्शनम्‌ | 
न शून्यं न जडं नो चिच्छान्तमेवेदमाततम्‌ ॥ 117, 4. 70. 


9) यदिदं किचिदाभोगि जगज्जालं gee । "E 
3 तत्सवंममळं ब्रह्म भवत्येतब्यवस्थितम्‌ ॥ VI.a 11.16. 
10) सस्पन्दे समुदेतीव निःस्पन्दान्तर्गत न च | UT NEN 
इयं यस्मिञ्जगह्ृक्ष्मीरलात इव चक्रता ॥ TIT. 9. 58. 
11) स्वप्नादिज्ञानसंश्ान्तौ यद्रपं शुद्धमैश्वरम्‌ । IV. 2. 12. 


न तदस्ति न तन्नास्ति न वाग्गोचरमेव तत्‌ ॥ VIb. 31. 36. 


De. ATREYA'S conclusions on a study of these parallels can be stated in his own words :- 
* Not only in the Vairügyacataka-which is according to him is an imitation of the 
Vairagya prakarana of the Vasistha Ramayana and so has other slokas either identical 
with or written in imitation of the corresponding slokas of the Vasistha Ramayana-but 
also in the’ Vakyapadiya which is the systematic philosophical work of Bhartrhari we 
find much that appears to be borrowed from the Vasistha Ramayana, The loka III. 4. 71 
ere Vakyapadiya for example, is almost the same as the sloka V. 36. 35 of the 
y asistha Ramayana, The main reason to believe that Bhartrhari is the borrower of the 
Ed is sare doctrine of Sabda-brahman which is the main thesis of his work, is un- 
jane been ape ad aE, et E, we eld not but 
ES desti : 8 Vasist a āmāyaņa, if it were otherwise. Tho 

, occurs as a Solitary and rare one in the 


hink that the Vasistha Ramayana 
5 to have died in 650 A. D.. How 
tany rate the Vasistha Ramayana must 
existed ji ifeti poro ne 
commencement of the 7th century, ” in the lifetime of Bhartrhari i. e, at about the 


Dr. Ra m ks in thi t > ५० UG y ot T W t he V asistha 
GHAVAN re ar T 8 conte: GAN i 
E s he pa allels bet een t bir I 
Ama yana and the Vi aky, a padi ya collected b y Dr. A TRE YA ma y be added 


भारूप्रमिदमाशान्त॑ angst नस्ततम्‌ | 

अनादिनिधनं सत्यं नोदेति न च झाम्यति ll VI. b: 54. 30. 
a अनादिनिधनं ब्रह्म निल्ममस्त्येतदव्ययम्‌ | en: 

आदिमध्यान्तता नास्ति नाकार 
y is'after the openin 
d RIP AT, 


MY&padlys, Tt is natural to conclude 


,AvREYA is unable 
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¢abda-brahman it was certainly at liberty to ignore it. Not being a polemical work 
jt was not interested in working up a refutation of the ap ES n 
This silence on the Sabda-brahman hardly proves the priority of the श्व री 
to Bhartyhari. The word and concept of Sphota is as old as Patanjali ; and wh: vee 
it not occur in the Vasistha Ramayana even in an analogy or a simile ? » " 


It is unnecessary to add that the argument of silence on which Dr. ATREYA chooses 
to rel y is never regarded as even a sound argument not to say à convincing proof. The 
very fact that the Vasistha Ramayana has ‘countless’ such slokas is an indication of 
its later character as it has been already shown. The author of the Vasistha Ramayana 
has a very peculiar genius and gift of using the older material and taking the cue he goes 
onto elucidate the point by adding a few more of his own and brings the point of view 
home by repeating the same idea in his own style. So like the argument of silence, the 
argument that in Vakyapadiya there is only one sloka while the Vasistha Ramayana has 
many more does not prove anything. Further the sloka in question > 

यौः क्षमा वायुराकाशं पवेताः सरितो दिशः । 

अन्तःकरणतत्त्वस्य भागा बहिरिव स्थिताः ॥ V. 56, 23. 
isn doctrine that was eurrent in the Vedantic quarters. Even if Bhartrhari had lifted, 
nothing is proved thereby for our Vasistha Ramayana; 83 Bhartrhari pes get such 
material from contemporary thought. The parallel pointed out hy DR. para i 
fact can be traced back to the Vispu-sahasra-náma 10 the ee m | 
Maha-bharata where the construction ' Anidinidhsno dhata ME dh 
Visistha Ramayana also actually ` anidinidhano dhátà' occurs in Vo j 

E E e यत NM 3, 41 b. 
अनादिनिधनो धाता सर्व amah यतः । VIP, 213, A 
४०६ ing i diately 3 
It is interesting to note that in this chapter the élokas preceding imme M 
have the same rhyme as that of the famous stotra- È 
j ‘ ayatmaks ' i 

sistha Ramayana tells us that Of स 


“hits containing the sara of the 
has created & Sambiti con 
o, the Vakyapadiy® and the Vasistha Ramayers, 


When the author of the Vi 
books have been consulted and that he 
works, it is obvious that between the tW 


the latter is later. 
sthe Ramayar appears to have 


author of the VE Kumarila and Mandana. 


: i the 
Other writers from whom ed Mim 


been profited for a phrase or two are the celebrat 
The Visistha Ramayana TIT, 21. 41. 18 
विशुद्धज्ञानदेहार्हास्तयेते पद्मजादः 
जन संस्थानमजूने ॥ II 21. 41: 
्रह्मामजगदादीनामंशे संस्था Me 
x is quite likely that the expression is taken D. sion ne M V 142. 96. 
ürtika. The Vasistha Ramayav® hag u का 


Chapters 166-67 of VIb. deal with the Eby 


| 166 and 1 in 167 have an identical line. 


म्य LA = 


atis and in these 
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This is a line which occurs as the opening line of the Vibhramaviveka of Mandana. . 


The Vasistha Ramayana in VIa. 128-67-76 gives a summary of the R 100 1 
in the guise of the Avatara-prayojana. Jn this context the 8101083 72, 73 are 


` स्रीसद्विनामथास्तास्थ्य वानरादे! परावृतिम | 72 
सीतात्रिशुद्विमन्तिचटं छोकानुमतिमात्मनः | 
जीवन्पुक्ती निस्प्रृहोपि क्रियाकाण्डपरायणः || 73. 
भविष्यति गतिं द्रष्टुं ज्ञानकर्मसमुच्चयी || 74. 


These lines remind one of the Rhagavata Purana IX. 10 11. The date of the Bhagavata- 
-purana is by no means certain, hence it would be difficult to say as to which is using the 
other; but since the Vasistha Ramayana constantly refers to the Puranas and also to the 


stories from the Purinas, it is likely that the author had gone through that Purana 
also. The Vasistha Ramayana Via. 122. 11. is 


तनुं aag वा तीर्थ श्रपचस्य गृहेऽपि वा | 
मा कदाचन वा राजन्वर्तमानेऽपि वा क्षणे || VIa. 122. 11. 


This is clearly an echo of sloka 81 of the Paramarthasara. A similar anustubha is seen 
in the Dattatreyagita I. 69. The context here in the Vàsistha R àmáyana is the Iksvaku- 
prabodhana which has already been shown is an episode w d 


; orked up, so it is quite 
likely that a verse seen elsewhere should have been called up in 


1 service. 
What is the relation between the Vasistha Ramayana 

di | 1 t Y r j 

The answer is not easy and the problem is extremely complicated. The works of Samkara 

are no doubt many; but there is no unanimity amongst scholars as to how many of these 


could be regarded as coming from the 
pen of the master, The b touched 
upon by Dr. ATREYA and his views a re giv eae fasces 


and the great Sarmkaracarya? 


en below. 


“ Tg there any reason wh 
10 be a post-Sarkara work, and is there any difficult 
There did exist 8 school of thinkers in Vedanta ever 
and so the fact that the term Vedantin nee ; Agi ama 
yana is not a decisive factor to prove that i M. Ne viser मण 
‘the Vasistha ‘Ramayana we do not ‘fj 


y we should positively ‘believe the Vasistha Ramayane 


y in placing 10 before Samkara ? 


been tha Ramayana, ‘This could not 
Visisthe Ramayana seems to be totally ra. The author of the 


sel 1 ignora 2 
map Bome of the terms and conceptio; s or S f Sekar, ‘his philosophy and 


b x ustaya consist; 
18, uparati, titikeà, sraddhya Ci 4 io Queen » Virüga, şat-sampat-iami 
. CC-0. Prof. आतकी Gnlboiffimulesatva: (6) Saguna and 
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Nirguua Brahman, (d ) Apara Brahman, ( e) Savisesa a 
as distinguished from Brahman, (g ) Upadhi, (h) Prar 
(j) Krama mukti, (k) Badha. (1) Pancha ko 
of Maya and Avidyà as the Upadhi of isv 
Karma, (0) the Evolutionary 
( Samkara’s view of cosmolo 


nd Nirvisesa Brahman, (£) Ivara 
abdha karma, (i) Samcita karma 
sas, (m) the stereotyped conception 
ara, (n) Beginninglessness of Avidya -and 
Process of the world as different from that of the Samkhya. 
gy is quite unknown to Vasistha ) (p) the peculiar way of 
interpreting the Maha—Vakyas of the Upanisds adopted by the school of Sankara etc.etc. 


2. In the Vasistha Ramayana the Advaita vada is not found to be:a finished and 
conceptualised system as in Sarkara but it is presented therein in a cloud-like vagne 
and uncertain form and without any fixity of meaning in the terms used. 


3. The author of the Vasistha Ramayana does neither try to defend his own position by 
arguments or Upanisadic texts nor by criticising others; but quite opposite was the 
tendency of the times of Sarhkaricirya, and specially of his own school. 


4. From the time of Gaudapáda and Samkara the Sruti has been considered as the 
supreme and unquestionable source of the Advaita Vedanta or Advaita Philosophy; but 
we do not find this tenet in the Vasistha Ramayana. For Vasistha, Experience is the 
Ultimate Pramana of knowledge. II. 19. 16. VIb. 197. 15. 


B. A careful and comparative study of the poetical works of Samkaracarya, particularly 
the Viveka-cuda-mani, Samkara’s authorship of which is generally-accepted ‘by scholars 
like Abhyankara and Radhakrishnan-will show clearly that Sn ME i E 
influenced by the Vasistha Ramayana but also had thoroughly imbibed its teachings ar 
in many places.composed almost literally identical verses. Thus 


T iv Qüdàm 'üdàm . 
The Vasistha Ramayana. ike ee Tm 
VIb. 197. 18; V. 67. 2. l 1. 
I. 14. 52, V. 13. 8. 13. 
VIb. 174, 24, TI, 14. 53. 50. 
V. 43. 13. 53. 
Was) 17, 5i. 
VIb. 163. 18; V. 43. 19. 98. 
VI. b. 174, 24; TII. 6. 2. 63. 
VIb, 197. 18. 64. 
TII. 8. 15, VIa, 118.4. 65. 
TH. 7.98. _ 
MT 6.9, 
Wy, 9, 25. 
T. 18, 38, 
VIa, 51. 5 
iv. x : 0 
I, 7.18 
Via. 0, 32, 


The Vasistha Ramayana 


XII. 116. 8; IV. 47. 48. V. 50. 14. 
TII. 57. 60; IV. 47. 48; III. 62.54, 
Vib. 210. 11; IV. 11. 23. 
III. 100. 9. : 
Vib. 139, 1. 
PF I. 116. 18. 
| VIb. 190. 25. 
2 III. 116. 8; 91. 49; V. 21.26; 24.15 
po: III. 100. 35. 
TII. 42. 1; 21. 69, 
II. 67. 68; V. 79. 3. 
III. 3. 40. 
TIT. 61.4. 
TII. 121. 53; 84, 26. 
IV. 4, 41; VI. 54. 11. 
गा. 21. 66, 
11.2. 6, | 
IV. 27. 18. Via. 10. 8. 
.. V. 24, 22; 43; III. 61. 35. 
.. 4H. 98.2. 
‘Via. 41. 5-6. 
_ Via. 128, 25. 
3 HT, 11, 4. 
Iv. 33. 35; VIb. 15. 2; 7. 11. 
- 116. 3; b. 26. 29. 
33. 28; V. 13. 17. 
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171. 
172. 
173. 
174, 
179. 
182. 
185. 
183. 
198. 
199, 
204. 
234. 
231. 
241. 
254. 
255. 
268. 
213. 
276-277. 
278. 
279. 
289. 
894. 
299. 
301. 
302; 305. 
308. 
311. 
317. 
- 318. 
321; 329. 
328, 
336. 
338, 
340. 
; 360, 


porum 
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The Vasistha Ramayana The Vis 
TII. 119. 17; IV, 1. 7; VIa. 2. 36; 
b. 49, 18. 


IIT, 9. 11. [M 
JII. 9. 4. 430. 

V. 16. 19; 6. 10. Eo 

V. 16. 21; 77. 11. 437. 
TIT, 9. 8. 441. ET 
Via. 2. 43, 47. 444. 

V. 64, 53. 478. 

V, 35. 81; VID. 46. S, 484. 

IV. 45. 42, 43. 485. 

Via. 126. 68, 69. 493. 

TV, 2%, 31, 33. 497. 

JIT. 96. 43. 556, 

111, 57. 44. EDS 

VIb. 53. 9. 573. 

IIT. 100. 39. 574. 

The Vasistha Ramayana The Svàtmanir 

VI. a, 49. 17; 9. 17. a 


The Vasistha Ramayana 
V. 71. 39. 


The Visistha Ramayana 
TIL. 44. 10; 55, 61; V. 59, 35. 
TIL. 114. 56; VIa. 22. 27. 

IV. 45. 7; VIa. 28, 34. 

Via. 108, 20 Y 
VIb. 210, 11. 


VIa 33. 4; 5; TIT. 10. 14. 
The Visi chi Ramayana 
OI 44. 20; VIb, 29, 27. 
The y. 


७ 
V. ^ 


asistha. Ramayana 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


=98- 
Vasi imi The Aparoksünubhüti, | 
The Vàsistha Ramayana 2 | 
19. 
JT 62. 4. a6 
IV. 11. 29; 17. 4; VIa. 28. 37. 


' of Tasist Ramayana is t 
It cannot be maintained that of th» two, the author of the V asistha 4 ; d is 
borrower; for the technical terms of Samkara, found in his works from which the extracts 
र i ana 
are taken, are not found in the Vasistha Ramayana”. 


Swawr BHUMANANDA in his paper ‘ Priority of the Yoga-Vasistha to Sa Sabana ; 
agrees with DE. ATREYA in thinking that the Visisiha Ramayana js the earlier and has 
influenced the great Acarya. His arguments are as under 
1. Sloka 4 in Chapter XIII. of the Bhagavadgita reads as ® Resibhirbahudha etan e) 
and in his Bhàsya on the verse Samkara explains the word as * Rsibhih Vasisthadibhih ’. 
The reference is undoubtedly to the Visistha Ramayana as there is no other philosophical 
work with the name of Sri “Vasistha attached to it. The only other work, religious book 
associated with Vasistha, in existence is the Vasistha Samhita, probably compiled after 
the Vasistha Ramayana, by a different author and it does not contain any description of 
Brahman to which Samkara refers in his Bhasya on the Gita sloka. In case the authors 
of the Vasistha Ramayana and the Visistha Samhita are one andthe same then the 
argument is strengthed all the more ; for in the Sariraka bhasya on the Vedanta Sütras 
TIL 4,50. Sarkara has quoted two stanzas from the Vasistha Samhita. VI. 40. and the 
other untraced in the Samhita but Samkara indicating that the source is the same. 
2. In his bhasya on the Svetasvataropanisad 1.8 Samkara has quoted from the Vasistha 
Ramayana prefacing the quotations as ' ath ca Vasisthe Yogasastre °. There can be no 
D doubt that this Yogasastra of Vasistha is no other than the Vasistha Ramayana, There is 
a certain section of Sanskrit scholars which is doubtful of the genuineness of the Bhasy® 
of Sarhkara on the Svetasvataropanisud but their arguments are not convincing. 
3. In his bhàsya on the Sanataujátiya I. 15 and 
the Vasistha Ramayana * Tatha ca aha bhag 
This bhàsya on the Sanatsujatiya cannot þ 
Sarbkara did write a bhasya on it. for (a) 
a clear statement of the Sanatsujatiyabh 


31 Sankara has quoted two slokas from 
> क Dg: * , 
évan Vasisthah and Tatha ca dha Vasisthah’. 


€ ignored, as it can be proved to the hilt that 
Madhayicary $ 


a in his Samkaradigvijayn makes 
Asya having been written by Samkaracirya. 


ततो महाभारतसारभूतः स व्याकरोत्‌ भागवतीश्व गीता: | 
सनत्मुजातीयमसत्युदूर ततो नृसिंहस्य च तापनीयम्‌ ॥ 
Inthe Bhisya on tho Svetàtvatara. Upanisad T. 4, Sarkar says * Sanatsujitepi 
; am notksipati ete - This shows that Sarkara had every regard for the Sanatsu- 
Tt is not therefore improbable that he Wrote a Bhisya on it (c) In his Viveka- 
ihkara refers to the Sanatsujatiya ; 


प्रमादो हनिय न कर्तव्यः कदाचन | 
द्रो "feng भगवान्‌ ब्रह्मणः सुतः || 


S; wnatkumara and Sara : M 
22 Jf rat Shastri यी practically makes em 
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AI l tl e facts m b ined wi V sha led b D R, A 
co ith the e ridene y REYA are 
je E p : : ९ marsh T 
dire ct p 70018 W hi ch clear ly pro ve the priorit y of th eV asistha E ana to $, a 
f >. yan ark: racar ya 


D R AGHAVAN à i e Vi 581518 Rama ana 
A R [AG v1 i i yi 

R v S views regarding the relation betwi een th. i 

and 3 an nkar & are aS given under . $ 


1. He agrees that there are many 3 
तही ocdamani, Daksi IRA Vasistha Ramayana and the 
Aparoksanubhüti. He has to add a few more to the te of Mee Satasloki and 
Dr. ATRE XA thinks that the Vasistha Ramayana VIb. 22. 27 A का 

10 the Daksinàmürt i Stotra 1. as in both the places the world is m paral 
geen in a mirror but Dr RacHavaN thinks that IIL. 80. 40., th Mes dee 
Raksasi, is a better parallel. . 40, the ministers E 


महानगरनिर्माणे मुकुरे$्नतरित्रामळे | 
2, The simile of a tree latent in the seed in the DS. 
वीजस्यान्तरिवांकुरो जगदिदम्‌ 
is frequently used by the Vasistha Ramayana in III. 81. 83, 85; VIb. 18. 5. 


also called Parapuja is one of the minor works ascribed to 


3. The Nirgunamanasapuja 
ars in the Vásistha Ramayana VIa. 38. 25. t 


Samkara. The theme of this piece appe 
एतदेव परं ध्याने Gata परा स्मृता 1 VIa. 38. 25. 

ig in mind Samkara's minor work, Parapüjà, the E i 

parápujà ' themselves. 

tude is quite distinct from that 


fSamkara who believes in the 
mphasis on Anubhava. 


As i ilh £ 
reminding us that he was havir 
hor of the Vasistha Ramayana uses here the words ' 


E क ATREYA argues that the Vasistha Ramayana atti 
Bhartihari who believes in Agama and from that o 
the Vasistha Ramayava laying e 
Anubhütiasthe only Mana as can be seen from his 
being a treatise on grammar, 
tra, Similarly, Sarnkara also 


hāşya on the BS. 1. 1. 2. 


UNE 7 the ult imate pramanas, 
Svánubl ü qu qe also regards 
तय Medien . The Vakyapadiya, however, be 
Ns na, it is but natural that he glorifies Agama PODES 

es that Anubhati is the final proof in à passage m his B 


«aq घर्मजिज्ञासायामिव AART .... भूतवस्तुविषयत्वाच् 


६ ब्रह्मजिज्ञासाया: |” ET ^ 
fr The Vasistha Ramayana III. 21. 36. in Saraswati’s teaching to Lil is taken im 
om Sarikara’s minor work Brahmäānucin V. edition. Vol. XD 


i it would appear that Samkara emphasises Anubhava po the ee 

pr opis the Vedantas. For in IL 13. 11. the Vasistha Re yan m 

one’ t to verify and find the same Truvh in the Sastre, in i 0 
108 own Anubhava, Moreover in VI. a, 98: 92, 23. is given 9 lishi आ 


fist; ists 
ras, Anubhava, Vedas and Loka. "s 


0. 
ja) d deal is common GUO Amat. thayd शेप ee 
Nta-sira-sarngraha (8४889. ) ascribed to | E 


tana. (V. 
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The SVSSS, 

The Vasistha Rimiayana i के p or ce 
€ =), |, 

TII. 9. 4, 9, 13. p. 254. 979. 
ITI. 9. 14. 939-948. 
H 1 d m NET 980-982. p. 254. 
DE त. SVSSS may not be a work of Suikara. ( V. V. Ed, 


Vol. XV.) 7 y% 
7. Another parallel from a minor work of Samkara, the Laghu Vākya-Vrtti, ascribed to 


? cribi ८ ri is the 
Šamkara is śloka 17 ° tat cintanam tat kathanam ete. describing Abhyisa, is th 
Vasistha Ramayana III. 22. 24. 


8. To come to the paralles from Samkara’s Sütra-Bhàsya one can refer to the Vasistha 
Ramayana V. 71. 19, 31. and the opening sentences of the bhasya of Sumkara. 
S Me q 
छायातपप्रसरया: प्रकादातमसायथा | 
TN AS Ao MAN Sai 
न सम्मवात संवन्धस्तथा त्रे दहदाहनां: || V. 71. 19. 
यथा तेजस्तिमिर्योन संवन्थो न तुल्यता | 
Nn ` oe oN YT ^ 1 

अल्यन्तमिन्नयो राम तथवात्मरारीरयोः | ४. 71. 31. 

In fact the whole context from 18-32 reminds one strongly of the opening passage of the 


Bütrabhasya. This may also remind us of the illustration of * Chayatapa ’ used in this 
contaxt by Padmapada in his Pancapadika, 


9. Yet another passage in the Vasistha Ramayana where there is unmistakable reference 


to the opening expression of the Saibkara-bhásya on the BS. is IT. 17. 16-17. which has 
the famous ‘ Sásmadyusmatsavistaram 7n 


10. Dr. ArREYA's contention that the Vasistha R 
Sarkara because some of Samkara? 
^ as it is not à statement of facts, The Visistha Ram 

type of Advaita and holds the * Drstisrsti ? 
treatment in which stress cannot be laid on two or three kinds of S 
Abhyasa is older than Sarkara as it has been 
has shown in his Buddhistic Logic TI, p. 409. and so t he Vasistha Ramayana if it wanted 
i 170९8, Certainly the Vasi;.hw 
ot adopt the phrase Sadhana- ` 


&máyana is the earlier work than 
3 concepts are not to be found in it, hag no force in it 
fyana advocates an uncompromising 
view and this necesisates [18 own method of 


to refer to it, might have done so 


d mport 
¢, inclined to 


y of Gau] 
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This is a problem of utmost importance from the point of view of the hi 

the Vedanta doctrine and also from the point of view of determining the oe EN id 
Vasistha Ramayana in the Vedanta Literature. Before starting to discuss Nen. bn ii: 
the scholars mentioned above, it is very easy to discard the idea of the ado ind 
temporary or even coming one after another very closely as DR. DASAGUPTA ORA. 
for the fact that there are a number of parallels as pointed out by Drs. ATREYA and 
RacHaVAN goes against the contemporaneous character of the two. It is obvious that 
one must be earlier. Secondly. for the lifting to be possible, the time allowed must 
be sufficient for the source to get currency and authority. 


Swaar BHCMANANDA’S arguments really do not prove anything for the Vasistha 
Rimayana as we have it now with us. The references that he has collected from the 
works ascribed to Sarnkara are valuable only to prove the existence of some philosophical 
work by Vasistha. These references do not refer to the Vasistha Ramayana as we have 
itnow, and which on other clear counts belongs to a pretty late date. Therefore any 
reference to the Vasistha Ramayana, which DR. ATREYA has before him is simply impossi- 
ble. Secondly, the evidence that SWAMI has brought forward is mostly from uncertain 
quarters so far as the present problem is concerned. For the authorship of Samkara of 
works to which he refers is not unquestioned and the references to the present Vasistha 
Ramayana are not beyond doubt. In such a controversy evidence of a doubtful character 
as far as possible is to be avoided. Thirdly, Swaxir's arguments presuppose an identity 
of Vasistha, the teacher of Samkara Vedanta school, Vasistha, the author of the Vasistha ip 
Samhita and Vasistha, the author of the Vasistha Ramayana. Unless this identity 18 
proved, the arguments will continue to lack in force- But as said already, Me iS. | 
are useful only to show that the Vedantic tradition knew of a work of Vasistha on p 


ita is qui i f mber of other 
phy. The later character of the Vasistha Samhita 18 quite eee fs 
and if in spite of these forces, the Duis na wer! f 
3 nd were to be the source of inspiration to the great 
aye to be strenghthened by further evidence of a 


grounds more convincing 
belong to a pre-Samkara period a 
Acirya, then Swamug1’s arguments will h 


very convincing character. E s 
a position already taken regarding : 


ents being themselves Very W in 


¢ 


ments seem to arise from 


Dr ATREYA’S argu 
His argum 


antiquity of the Vasistha Ramayan 
force do not lead us anywh 

ywhere. m his hool are 

: Sarkara and his 8C हर 

Thus the argument that certain technical terms पम a A which generally is 
not found in the Vasistha Ramayana, is his प ae 
Not accepted as an argument capable of pO ted by the Vasis 
Pointed out, certain terms and principles are = pb Brahman, 
Adhyisa goes back to Buddhistic days: The is eic things of th 
do not appear, for they have no place in ४109040 t necessary. T. 
Similarly, the graded order of realities alge is no | 
Visistha Ramayana though it has similarities 


has its fundament 
s EAS n all 
be ignored. This is exactly what 18 being done when | 


akara riod. 
expected to occur in a text ofa post Saar? 


Rama be i 8 
yana has been showec-6oPr sda Vrat Spas e ae 
Necessary, Similarly, what can be proves < E 


» lift 
(3; 


hak: 
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Vandhyaputra etc. occur in the two ? In fact, this is the material which both have taken 
up from Buddhistic quarters. DR. ATREYA goes on suspecting lifting event where it is not 
necessary or when it can be explained by a very plausible possibility. li kely to be more jn 
conformity with the facts. Thus, much that he has pointed out is to be traced to the 
common Buddhistic fund on which the two have drawn. What has been sta ted in the 
case of Gaulapida is true in the case of Samkara also. If the Vasistha Ramiyana had 
8 nucleus which stretches back to the period of Gaudapada and Samkara, no lifti 10 need 
be suspected so faras the Buddhistic element in these is concerned. In an age when 
Buddhistie logic dominated the intellectual thought of the times, it is no wonder if 
Brahmanical thinkers tried to bring to their own philosophy, the added glamour. But all 
this does not prove anything for our Vasistha Ramayana. 


Apart from the Buddhistic material there are other parallels shown by Dn. ATREYA 
which are also to be subjected to the remarks above and these, if anything, prove that it 
is the Vasistha Ramayana which has lifted. Thus 


मयि सवैमिदं प्रोतं सूत्रे मणिगणा इत्र | IV. 22. 31. 
यन्नाम किंचित्रेळोक्यं स एत्रावयत्रो मम | 
तरंगोड्रवविवेव्यन्तर्य: पश्यति स पयति l| IV. 22. 33. 


in the Vasistha Ramayana is parallel to Sarnkara’s 


a Ramayana or the reverse? The clue is 
has the Bhagvadgita before it. Of the 
last half identical and the second is an 
ito jagat’ BG. X.42. Thus the Vasistha 
© other source; and now only the first half 


simple. 
three lines here the fir 


Here is another case, The $ i i i 
Ramayana IV. 45.7. Via, 28, 34. as 6. is seid to correspond to the Vasistha 


कश्चित्‌ कीट; कर्यचित्यदुमतिरमित: कण्टकानां कुटीरं 


azsiai नानाचरितसमुदिते: कर्मभिः g देह 
ना साकमम्येति भूयः 


and 


र शा हि वासना प्रकल्पितम | 
कोडा af SEIS erg र 
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प्राकूप्रवाहचिराभ्यस्तो वासनातिरायेन यः | VIa. 28. 34. 
तथेत्र दृश्यते देहस्तथा55कृत्युदयेन सः | Va 28, 35. 


Now which presupposes the other? Samkara in his inimitable style describes with fe 

the life of the Kita which is to correspond the jiva in the third line. Taken 5 m 
Samkaru's verse is complete, explains itself and is without any theoretical terminology. 
Not a single wor.! needs any explanation. Now we turn to the Vasistha Ramayana verse 
and these are found to contain the words Vasana and svātmakośa. But the real problem 


isthe Krmikosaprakara. What is this ‘prakara’? These verses themselves do not 
explain it and for the explenation one has to turn to the verse by Samkara. Prakara 


cannot be understood by the reader or the student unless the teacher explains to him 
the mode. Is it anything but fairand natural to presume that the Vasistha Ramayana 
presupposes the Sata‘loki where this prakara is clearly described ? The only other possi- 
‘bility is that the Krmikofaprakara was a usual Vedanta stock drstanta. Thus, if the 
Visistha Ramiyava and the Sataéloki are related, then it is the former which presupposes 
the latter or else they are independent. But this fact does not support Dr. ATREYA. 


Take yet another case. Correspondence is shown between the Svatmanirüpanam 97 
व्यवहारददवेयं विद्याविद्येति वेदपरिमाषा | 
नास्त्यत्र तत्तदष्ट्या Wd ब्रह्षव नान्यदस्सस्मात्‌ || 
and the Vasistha Ramayana VIa. 49. 17; ४19. 9. 17. b 


afigana जीव इत्यादिकलनाक्रमः | 
अप्रुद्धप्रबोधाय कस्पितो वाग्विदां ae ॥ Via. 49. I 
शास्त्रसंव्यवहाराथ॑ न राम परमार्थतः | 


नात्रिद्यास्ति न विद्यास्ति कृतं sanaa ॥ VIa. 9. 17. "m 
! et. there should be no d d 
matter. What is the significance of ' vagvidàm var tah in the Vasist we 
yana t Whom ied i part 2 Does this indicate that Me Rh A d 
that it is referring to a theory already conceived by others d n li Pom 
Anything in Samkara that suggests his referring to the ds ae oe e 
X remembered that the doctrine of relative truth or Ri व्य 
amkara and he has given hints ofall his theories In his 


Sttras, In this Very context one may be referred to his " E. | 
सवैव्यत्रहाराणामेत प्राजह्मात्मताविज्ञानात्‌ सत्यत्वोपपत्तः cd E 
स्वरप्नव्यवहारस्येव प्राकूप्रबोधात्‌ | .... तस्मात्‌ प्राखह्यात्मता b i 


: n BS. 11. 1 
उपपन्नः स्रो लौकिको वैदिकश्च व्यवहार: | SB. on BS | 


that Samka 3 
bat implies Samkara’s d 


Now here which is likely to be the original? In B yalpitah ' 


eu this background is it not clear 
hile it is tho Vasistha Ramayana t 


Jl the 
R In a similar manner it can be shown ie less: 
"Müyana which is using Oki Wait athe 
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tance shown by Dr. ATREya. At times the similarities go back to the Bhagavadgita 

s : ; र um ae i 
or Bhartrhari. But in no case can it be argued in any convincing manner that it jg 
Samkara who is using some other source. 


1 any parallels vet here 
Drs. ATREYA and RAGHAVAN have pointed out a good many parallels vet herea 
few more are given. 


Thus the Vasistha Rāmāyaņa VIb. 99. 47. is 

भमेद्भरमात्मकमपि किंचिदर्थक्रियाकरम | 

स्वप्नाडुनापि कुरुते सत्यामर्थक्रियां qmm, || VIb. 99. 47. 
the second line here is repeated at III 26. 48, as 

स्वप्नाइना च Hed शून्याप्यर्थक्रियां नृणाम्‌ | III. 96. 48. 


Samkara discusses a similar topic, 
producing satya and his remarks are 


bhramitmaka being arthakriyakara or asatya 
तथा च श्रतिः 

यदा कर्मसु काम्येषु त्रिय स्वप्नेषु पयति | 

समृद्धि तत्र जानीयात्‌ तस्मिन्स्वप्ननिदराने ॥ ( Chan. Up. 5.2.9.) 

इत्यसत्येन स्वप्नदशनेन सत्यायाः yi: प्राप्ति 

दर्शयति | SB. on BS. IT. 1. 14. 


Jt is to be noted that the comment, 
hanadi arthakriyam’ which 
after this instance of a woman 


ator explains the arthakriyakaratva as * padasamva- 
cannot be accepted. Another point is that immediately 
, Sarhkara refers to another Sruti which describes the sight 
as indicating something inauspicious. j 
has to marshal the supporting §ruti texts first 


ce to the popular notion and again bring the point home by 
adding yet anothor instance of the * rekha’, d य 


1 ग : On the other hand tho Vasistha Rimiyan® 
which presupposes all this only refers to one of the instances and Passes on. 


ae ; Again the Vasistha Ramiyana IIT. 96. 71. is 


ऊर्गनाभाद्यथा तन्तुर्जायते चेतना जड; | 
निह्यप्रवुद्वात्युरुपद्रह्मण; प्रकृतिस्तथा | 111. 96. 71. 
Appears in 6815175. 

BS. 25, It is 


tes with the drstanta the 


in certain cases, in the Vasistha Rämä- 


! Ramayana IT, 96, 45, ig 
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As DK. ATREYA has pointed out the idea appears in the Vive 


: 3 ka-eüdà-mani 
the drstanta of a ‘nata’ appears in the Bhàsya of Samka : ni 556.. But 


Ta on BS. II. 1. 18, The 


passage is 
तथा मूलकारणमेत्र अन्ल्यात्‌ कार्यात्‌ तेन तेन धर्मकारणेन 
नटवत्‌ सर्वेव्यवहारास्पदत्वं प्रतिपद्यते | IL 1. 18. 


According to the author of the Vasistha ‘Ramayana ‘ manas’ 


: is the müla-kàrana and so 
it is clear that he has the passage from Samkara before him. 


The Vasistha Ramayana III. 2. narrates in its own style the story of Akagaja 
Vipra. But the idea is found ina germinal form in a drstanta given by Samkara, in 
his Bhasya on BS, TI. 1. 18. 

अभावस्य विपयत्तवानुपपत्ते: आकाशहननप्रयोजनखड्गाबनेकायुधप्रयुक्तिवत्‌ | IL. 1. 18. 
In philosophical argument the drstanta comes first and then comes the full-fledged 
allegory. Even about the Moksa and the Jiva the Vasistha Ramayana has a similar 


allegory. The allegory does nothing but with the analogy of a King and a country 
illustrates Whatever has been said about Moksa by writers like Gaudapada and Sarikara. 


The Vasistha Ramayana V. 9. 36. is | 
अज्ञानेकहतो वाल्ये योत्रने मदनाहतः | b 
शेपे कछत्रचिन्तातः किं करोति कदा जडः ॥ V. 9. 36. e 


and this is evide ntly after Samkars's famous 
बालस्तावत्क्रीडासक्तस्तरुणस्तावत्तरुणीरक्त: | à 
वृद्धस्तावच्चिन्ताक्तमग्नः परे ब्रह्मणि कोऽपि न em |! 


: 23> 
in his Mohamudgaara 7. Again may be noted V. 20. 7. and Ma 


^ ill prove that 
All these similarities taken together with those uin re also, 
the author of the Vasistha Ramayana did know er great orya has thrown 
६ Work, the authorship of which is not in doubt and w ue Vedanta stands, i. lady 
the hints of his philosophy on which the whole stn कक हे to Parâpūjā simil 
3t least he could not be suspected of lifting. The re War c. Ex at 
corroborative. The ideas like the ‘ Bijasyantarivimeyre 5 has shown these 
favour of the Vasistha Ramayana; for as Dr. के हर abhinà philosophy 
20 traced to Samkara’s knowledge pirate य a a vae the epith 
Sathkara’s knowledge of the Tantras cm be pot 
watantra ° in his birudavali, As Prof. SIVAPRASADA 8 philosophy 

Mnayana 18 also under the influence ofthe pe J Ramayana is du 
and close similarity between Samkara and the ` 


fi T = a te ckgr und. essen x 
mos hey both have a Buddhistie sie we 


nge of the Kasmira philosophy too. But ‘ 
: © author of the Vasistha Ramayan oane eee 
Cm as to allow him the use QE RiPmlEaya 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


-10$- 


belong to a pre-Samkara period. Even if the identity implied in SWAMI BuUMANANDA'g 
ae is by chance proved-and one does consider it an impossibility- the present 
हि å “ls h 

Vasistha Ramayana cannot go back to a pre-Samkara age. 


Sarvajnatman wrote his Samksepa-Sariraka in 0. 900 A D.. Mr. P. C. ५ in 
his introduction to his edition of the Siddhantalesasamgraha in the G. O. 8. argues in 
detail that the Samksepa-Sariraka presupposes the Vasistha Ramaya Un, In h is Paper to 
the VII All-India Oriental Conference he suggests that the Vasistha R ámüyana is 
earlier than the ०, 900 A. D. using this very argument, His main argument is that the 
Samksepa-Sariraka has a reference to the Vasistha Ramayana. 


संकश्पपूवकमभूद्रघुनन्दनस्य नाहे विजान इति कंचन काळमेतत्‌ | 
ब्रह्मोपदेशमुपलभ्य निमित्तमात्रं तच्चोत्ससर्ज स कृते सति देवकार्ये ॥ 11. 182. 


f 5 E = M, ft Vasistha Ramav: 
refers to the instruction to Rama and so this is a clear reference to the Vasistha Ramayana. 


Dr. RacHavaw observes in this connection. “ This isa mistake. Sa rhksepa- 
Sarirake IT, 182. on which MR. DIVANJI so much relies does not refer to the story form- 
ing the basis of the Vasistha Rama 
towards the end of the Yuddha 
the gods extol Rama as God, bu 
Atmanam manusam manye ram: 
of Rama reminding him of his divinity 


Brahma-Upadega referred to by Sarvajnatman. Or Sarvajnatman might be referring 


Sorrowing at the disappearance of Sità into the 
nding him of his divinity and the impropriety of 


that the Upadeáa that he is 
other hand it is clear that t 


he ref. d "E 

erence e Visistha Ramayana as it is 
1 c. 900 are of a very decisive 
» Sarvajnàtman is having a text 


today; for the indications about 1 
h 


àmáyana narrates the story 9 
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Similarly the idea of two moons as wron 


knowled ; 
yasistha Ramayana as in TIT, 66. 7. j CR now and then appears in the 


यथा द्वित्वं झाशाङ्कादौ AAN मलाविलम्‌ | 


Thisidea Dn. ArkEYA compares with the Aparoksinubhiti 62. 


यथा आकाशे IZAT, | E 
This idea occurs in Riminuja more frequently yet the same can be traced to is s 
Samkara's Bhasya on BS. II. 1. 27. ; 

नहि तिमिरोपहतनयनेनानेक इव चन्द्रमा दृश्यमान ms 

अनेक एव भवति | - 


Dr. ATREYa tries to point out some parallels between the Vasistha Ramayana and the 
Minasollisa of Suresvaracarya. 


The Vasistha Rimayana The Mànasollasa. 


ITI. 64. 7. V. 48, 49. VIb. 51. 8. Ig 
VIb. 56. 3, 
Vla. 176. 5. 
VI. b. 49, 18. 
IV. 47. 41. 
VIb. 210. 11. 
III. 5. 6, 
IT, 1. 20. 
Via, 37. 16; IV. 44, 14. 
LV. 45, 45. 
IV, 1. 36; VI. a. 107. 13. 
IV, 47, 4]. 
Via, 95. 9; 
Il. 43, 3, 
IV. 97, 9g. 
V. 50. 34. 
TIL. 21. 76. 78, 
la. 69, 27, 40, 29. V. 91. 40. ed 


This is the list of Dr. ATREYA after a sos D 

Confess one's inability to find a very significant sin a 

Stanting there is such a similarity, for the sake Vasistha ४ 
Passages that proves anything in favour of the V 

: ealistio conceptions that are to be met with IN 

E S fact that he was a disciple of the - 

पगार these elements in him is ne 

i L i 9n it is likely that it is the author oft 


Deelfbya reading of the war&s. 
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All this discussion must have shown as to how the Vasistha R 'unüyana ig closely 
related to the Brahmanical literature in general and to Vedànta philosophy in particul 
The core of the work, thus, is essentially Brahmanical. Yet there are in it different strands 
also. The Buddhistic influence on the work is too obvious to es ape notice. It 18 very 
difficult to compare the Vasistha Ramayana with the Buddhist philosophical literature 
as it has been studied here in relation to the Brahmanical philosophy, still an effort can 
be made to collect some important facts about the same which indicate tha t influence, 


ar, 


PROF. SIVAPRASADA Buarracarya in his paper submitted to the Third Oriental 
Conference observes * The Vasistha Ramayana is Buddhistic 
and differs from other Rama philosophical literature, 
at all and we have nothing but philosophising in a fashion and to an end. The philosophy 
which Vasistha teaches here is not fathered by the orthodox tradition on him or on 
any other Indian sage of legendary or Puranic fame. 


in essence and inception 
as here the story has no importance 


Again terms like Vandhyaputra, akagakusuma, gandharvanagara which are 
common-places in the Vasistha Ramayana are the stock-in-trade of a certain school of 
philosophers and these terms are of 


B a frequent occurrence in literature professedly 
uddhistic, 


Thirdly, the setting itself is Buddhistie; for R&ma like Buddha is mortified at the 
many kinds of Duhkha, jati, jarà, vyadhi ete, 


and wants to find out the way to salvation 
which leads to the discussion about vairagya, mumuksutva, utpatti, sthiti, upasama and 
niryana, It 19 curious to note that the Dasaratha Jataka (Vol. LV. Fausboll .) does exactly 
hint at a similar situation — predicament which ig removed after v'ards as is evidenced 
by the gathas cited. 


Fourthly, the author's eg 
of the root * cup’ to silence 
Sinya, cit, atman, karman, n 
and akacsa betrays his leanin 


pecial fondness for words like m 
, words and phrases of philosop 
Irvàna, trend, bhogapancaka 
E for Buddhistic tenets and 


alita, buddha, derivatives 
hical import like, bhava, 
» Nairatmya, brahman, vijnāna, 
doctrines, . 


Fifthly, in q 
Utpatti. 6, 13 


gācāra school of the Buddhists. 


ys describes 


the worl s Arsa, it i finitely 
have the em ork as Ársa, it is defit 


did confession jn Mumuksu 18. 1, 
Visistha Ramayana as a follower 


an sweetly vague technolo 
Heth ovity to defend a positi 
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Vijnanabhiksu is the earliest writer in philoso 


La eu Phy to use i ना 
Bhagavadagita, the Vàsistha सिया o y 86 if as authority. Like the 


meee हि es to make a synthesi re 
and Yoga, Samnkhyayoga and Yogayoga, uses the BG. terminology, ण ERR 
ol) ० e 


success of the BG. It really shoni have, considering the times in which it was roduced 
attempted a synthesis of Yoga, Vedanta and Yogacara views and doctri : N D. 
the Bhagavata Purana does it represent the crystallised e : octrines. Nor like 
The Vasistha Ramayana agrees with the Vedanta as ine theme ene 
d Pax E f s regarding the nature and finality of 
Brahman and ६ he Jninamirga as the means to salvation, yet it does not insist on the 
identity of the J Is and the Brahman. Accepting the Saiva doctrine of Spanda and 
Brahman being Nirvana or Manovilaya, especially Yogacira views, it also accepts 
the notion of Ihaloka and Paraloka and Manas being Daiva. The synthesis it preaches 
is more superficial than one grounded on any reasons adduced-it is arbitrary, often no- 
thing more than rhetorical flourish. The various Bhimis in, Vai. 12. 8-5. Mu. 2. 10; 
10. 23, 40-41; 17. 50; Ut. 75 and so on, properly Yogabbümis, remind one of the name 
* dasabala sadabhijno dasabalodvayavádi vinàyakah' (Amarasinha) and dasabhimisvarh, 
the latter by the by is the appelation of one of the nine socred texts of the Eastern 
Nepal Buddhists. This doctrine of the bhogabhimis and the yogabhimis and its prefe- 
rence of the mumuksuta-its disposition- to the moksa, the usual orthodox aim, make the 
Vàsistha Ramayana nearer to and point its regard for the doctrines of the Mahayane 
Buddhism, with its nucleus of the Bodhisattva ereed of redemption and deliverence. The 
philosophical groundwork of the Vasistha Ramayana is a complex fabric of theories and y} 
doctrines not closely and systematically joined. It treats of Yoga asa Vijnanavadin, 
its emphasis being on the temperament rather than on the practices. Indeed, it would 
be a wreckless misrepresentation to take the Vasistha Ramayana as a work on the ortho- 
dox Yoga system, so much the two in theory and practice differ. The idea of Prapanca ; 
as a projection of the manas is Vedantie but not so its views regarding 77793, riide 
citta and atman. Its conceptions of jiva, ātman. and sarhsara are identical wit : xs 
of the school of Asari ga, yet unlike the Yogicarins it believes in me 19 00 Bet 
soul or rebirths and not in the transmigration of caste or character as PA i eT. 
‘reed The Vasistha Ramayana has no stereotyped ९६ oe ee mos 
88 to religion and forms cf worship. In the ethical aspect it teaches à w 


^ ings put. 
a ; : $ ud k ita a and sila. Thus all things p j 
nd perfect liberalism, maitri, karups, muditā, upeksa for realisation has 8 definite 


togi ther, this nature of of the ideal temperament held up Hinduite theme dealt with by 
Buddhistic stamp on it--rare in a work having essentially à 
indu writer ” 


xtent true and serve to reveal a 
ke this account complete one Das. 


adins more than the. 
ynanv P Mays is in ) some | 


" All these remarks are to a very great e 
‘° element in the Vasistha Ramayana. To max 
at the Vasistha Ramayana resembles the Vijnanv SU 
*dinta in holding that extemal objects do ne? SES me. 

Manner related to the Ultimate truth and is not that B em 

Movement is by sheer chance, Kakatally® and that "s Ue ty 

i Pgo of bliss as the Vedantins hold, but astate hae All things put to 
B'inst Sarskara it teaches the Jndna-karma-som unmistakable अ 


i : js W 
ex ence of Buddhistic schools and literature 8 P^ 
Xplaineg otherwise CC-0. Prof. Satya Vrat Sh: 
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i ferences to Asamga or Buddha 
d on covert references g 
TTACARYA need not depen कक प 
F aes ni are not so convincing and secondly, the respec es Eee tho 
vs कल for Buddha is too obvious. Rama wants to live like a Buddha who 
a v. ^ v 
is the ideal. Thus 


शान्त आसितुमिच्छामि स्त्ात्मनीव जिनो यथा | 1. 15. 8. 


परोपकारकारिण्या परातिंपरितक्तया | 
बुद्ध एव मुखी मन्ये स्वात्मशीतलया घिया || I. 26. 39. 


or again 


अव्यन्तकरुणाक्रान्तो लोकनाधोऽथवा यतिः | IV. 53. 41. 
Further, the Buddha is regarded as an Avatara of Visnu. 


The doctrine of Vasana and especially the pravaha-nityata as described in 


विज्ेया वासनेषा सा चेतसो मोहदायिनी | IIT. 113. 12 
चाइवंशळतेत्रान्तःशून्या निस्सारकोटरा | 


सरिततरङ्गमालेव न व्युच्छिन्नापि नश्वरी |) IIL 113, 13. 
also is Buddhistic. All this proves that the author of the Vasistha Ramayana had a 
deep regard for Buddha. As to thes 


uggestion that he was a follower of Asarga on 

the strength of the formations of words with Samga or Asamga, it is very clever but 
not decisive. In the Bhagvadgita also we have 

अश्वत्यमेनं सुविरूढमूलमसंगरल्लेण देन fy 

Do we, taking a pun on sastra, 

of Asamga? In philosophical 

that it is uncertain whether th 


त्वा | XV. 8. 


that here is a reference to the teachings 
and its reverse 
ese words could be pressed to give 
Secondly, the Visistha Ramayana could not be 

Very inception. This is not to deny the Buddhistie i 


Y philosophica] litera 
would appear that the nucleus of tl 


and Sastra believe 
literature saga 


asamga are so common 
any historical meaning. 


regarded as Buddhistic in its 
nfluence, "The relation of. the 
ture has been discussed and it 
een essentially brahmanical at 


This work was moulded in the times 


l hism. The author did not think it necessary to hide 
» his Philosophy anq logic, 


References have been given to 
T^, though as Dr. Da ‘ assimilated 
Ver shown open regard or Sympathy for them. | 
Wasa staunch leftist. Tt ig Ji 


Upanisadic essence represents the first 
the Buddhistic ver 


sion represents the second phase 


CARYA in his article in the Annals of the B. 0. R. 1: 
ie relation of ; h 
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JIL.1.9, 10, 11-17. 19. 20. 22. 42. 47. 49. V. 8. 7. 8. -18. V. 
5, ७, 1 1, 12, 13, 14. 22-26. VIa. 114, 4-6, 9. 15. 16. 20. 9 5 z R 

the philosophical content of the Vasistha Ramayana à शिश AA ; little of 
presented in Similar phraseology. The commentary of Bhasakarakantha we denm 
interpretation of the Vasistha Ramayana, This commentary has the same anti x : 
that of Ananadabodhendra and is perhaps based on older presentations ve FRA 2 
popular as the other. , 


50. 1, 6, 12, 21, 22, 38. VIa. 38. 


It is clear that the Vasistha Ramayana Vedanta is not of the Samkara brand. It does 
not out and out subscribe to the view of the essential identity of the Jiva and the Para- 
mitman or to the Mayavada dealing with the unreal character of the phenomenal world. 
The anirvacaniyatà or the anuttaratva of the Vasistha Ramayana—which latter word is 
reminiscent of its Buddhistic ( Dhammapada II. 3) and Saiva associations utilizes the 
same expression of the Upanisadic original as that of the Samkarities, being different from 
that of the Vedantin inasmuch as it rules out the category of the ‘one’ ultimate prin- 
ciple to which all reality can be reduced; -the Vivartavàda which is here broached 
emphasises the amala, compositeness and the sàmarasya, homogeneity and similarity, 
of the tat and the tvam and does not entail the unreality of the appearance. It is difficult 
to conceive of the one as apart from or divested from the other-VI. a. 33, 3-5. A as it 
is difficult to conceive the solar orb apart from its constituency of water-salila. The 


anucitspandana (with its littleness ), the Sakti in its comprehension and the essential b 


reality ( Siv i "neiple-Trika-and the Vasistha Ramayana in many texts 
eality (Siva ) from a triple principle-Trika-an कब विव... 


harps on the same view and rules out the mithyagraha (the o ks ; 
hood) deflecting our ill-informed notions, and cakes its stand on the sarivit, e 
Ness, the ultimate reality and as such the integrated Supreme op i. 
(incapable of being described) which is the ‘per esse’ of the ee oat in the Saiva 
peering the idea of Advaya Ivara, the main plank of the Adva 

ystem. 


$i ich i languá| 
This interconnection of the Sakti concept with the NE her eh का 
ofthe Saiva system is Sivasaktisamyoga and is like ES is ca p ated as Pratibim- 
the Vasistha Ramayane’s Abhasavada-IV, 39. | n Ted Determinism 
bavida the view of 1 he object and the image), or ह text, a unique form. The 
to render freely , a Jorm of expression not uncommon 1 ह 
‘sistha Ramayana like the Samkara V 
"ppearanoo as reality of the world and relie 
recounts for the variety and diversity on 
Lord Siva. VIa 42. 23; IV, 44. 14. Over and above HORN 
riyasakti, He has the Svatantryasakti, 2-९९ aN : 
which accounts for the creation and dissolution es incapable of express! 
Rot mixed-avyamisra-with other entities, the Mes account of the object. ह 
Mhile representing the objects exists along with E : of the Tantrilok® and th 
*Ystem expresses this Sopaya-prakriya in the 17087 e hich is 


which is also 
pimba-vada wa a 
wa of Abhinavagupta frequently in term! वती analogy of 
asistha Ramayana III. 122. 51. while it indulg nt ammi 


ofa 
**perience-dirgha -svapna with’ Tongs eafb 
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the entities of defa, kala and niyati-regularity and uniformity-with their infin ite varia- 

: tions of regions, hills, dales, cities and hamlets, the sufferings of different birth 8 ( which 
merits a special treatment asin the Bhusundopakhyàna VIa. chaps. 14-27. ) 4 topic 
treated ad nauseam even in the Utpatti prakarana, the third section with its prolixity of 
drstantas in the narratives of Lila, Süci, Indra, Krtrima-Ahalya, exactly on the lines 
dilated on in the Saiva darsana. Vide chaps. VI. VII and VIII of the Tantraloka, 


Siva and Sakti are indivisible and the self-same. Kriyasakti or Spanda residuum 
accounts for the emergence of experience of the seer and the seen. In ultimate analysis 
all creation begins in and subsists through Spanda or Nimesa, to change the root asin 
the Aitereya Up. passage Ch. V. 1. Nanyanmisat 


where Samkara takes Nimesa to be coterminus with all vyaparas or functions. This is 
the very crux of the view; the process is self-ordained, as in the oft-quoted line of the 
Svetasvatara Up. VI. 8. 

परा अस्य शक्तिविविधत्र श्रयते | 

स्वाभाविक्री ज्ञानत्रलक्रिया च | VI. 8. 
or in the Tattvasamdoha, a Saiva digest 

यदायमनुत्तरमूर्तिनिंजदृष्टया निखिल sm | 

पस्पन्द स स्पन्दः प्रथमं शिवतन्त्रमच्यते तज्जैः |) 


Spanda in its connection with the vital breath accounts for the existence of life. VI. 101. 


54.5 in Ree with logos-sabdabrahma-it isat the root of this sarnsira; in its 
connection with vasan& or sarnskara it explains the : 

ich i A - i ropensit, ka , IIT, 4. 8-9. 
which in the: view of the Vāsistha Rāmā propensity of karman, TII. 


movements, paurusa and predilections - 


the Isavasyopanisad, is di Li Stinscoyuyeds, as in the concept of 

f the Samkara Vedantin ; -in spite of the 
advocating the views of the kar mmentators, it is nothing strange that 
noulcating the mentality of a Jivanmukta 
ana cannot dismiss karman as futile and is 
debasement 88 the Sathkara advaitin does. 


> 


zd The theory of deliverence, mukti 

E rk of the Vasistha Anniver, i sur 

E 10, 22, it emphasises the aspec 
the Trika, and insists on Ma 

Mta as the inevitable pre 

iam nama nätakam pari 


f ita implications fo l- 
i DD ; forms another lanc 
While Subscribing Unstintedly to the utility of Jnana 


t of a fina. 
eps prathana-appe aring in its own light- 
” Amanibhāva, or the deadening and dulling | 


requisite, V, 74. 85-. PE 5 
Pa 4. 85-36. for it ig patent that mano hi 


ground of thought as if hangi 
0 Way of approach which ushere 

one 400 228 dors System. The implica- 

a Vra lagiidrtho adjustment-simarasy® 


e : "j 


ih. 7 & synthetic 
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sanghatta of all issues involved read like a chapter taken from the Saiva works 
‘the atman is of the nature of Siva, not contracted and hedged by limitations i idt 
à » Inheren P 


and hereditary. This may be compared with the Tantralokavrtti, p. 3 
~ C. a . 
मोक्षो हि नाम नैवान्यः स्वरूपप्रथन हि सः | 
स्वरूप चात्मनः संवित्‌ .... 


In the Vasistha Ramayana VIb. ch. 38. where the Saiva inspiration is traceable as in 
the original work and which ends with the concept of citradipa, a phrase found in the 
original and since popularised declares :- 


निर्वासना निष्कठना शान्ता पुरुपताऽस्तु ते । 

DAN यन्त्रवाहेण वाह्या दारुमयी यथा ॥ 

From this standpoint, bandha and moksa are imaginary. III. 100. 37-43. It is in deter- 
mined character-visani-and self-regulation that the key to all problems lies. The nulli- 
fying or deadening efforts of the senses, karanagráma, consummating in the attitude 
aiva pada, VIa, 127.6. and the aids 


towards material pleasures is the ultimate goal, the š 
f karman and jnána. VIa. 128. 


are the means that involve the harmonious adjustment o 
44-48. 


is insi s i i à i uent 
This insistence on an adjusted frame of mind, susama-cittata, and its conseq b 


indifference towards bliss or pleasure, sukba, even, mark out the reaction-vaimukhya, 
ofthe Vasistha Ramayana to the Vedantic conception of Moksa, 80 much ote 
certain passages it reads like a recapitulation of the view prosented in Me oe 
Works like the Nyayamanjart. Considered in that light, moksa ल Do MET 
tothe domain of volition than to that of cognition, and the Vasistha Le 
throughout its lengthy discourses has this objective in view. In its ie ees E 
those obstacles CE are designated as in the Saiva system, mdp UE impurity, 
with the primitive ताता of that term in the Pa x Vis dd 6-7, we read 
(Dhammapada XVIII 2, 5, 8, 9, 17. In the Ve Raniys ae : 


afai gasni क्षालयनिह तिष्टति | 
मळ मलेनापहरन्युक्तिशों रजको यथा ! 
काकतालीयत्रत्पश्चादविद्याक्षेय आगते । 


3 . 
प्रपश्यव्यात्मनेवात्मा ERAT निश्चयः 
na creed when ' prapasye 


à Y. 3 G 
॥ Via. 41. 6-7. eg Redes 
? M ree derstood 


q ^ more general statement as in the Tan ae 
अज्ञानं PERILS is 


L 
KS 


कर्म स्यात्सहका | 
trasiré, P 


Digitized by Arya Samaj Egon Chennai and eGangotri 


ass few passages bear out, of the puryastaka (in its varied interpretations including 
that in the Saiva Agama ) and incidentally in its reference to the thirty-six padas or 
tattvas, VIa. 39. 15., of the system, the Vasistha Ramayana reveals unmistakably ita 


affiliation to the Trika. The Yoga, necessary for the purpose of eradicating the malas 
in their threefold division of that system, which aptly givesthe name to the work, is 
what is formulated in the well-known verse 


योगो नान्यः क्रिया नान्या तत्वारूढा हि या मतिः | 
स्वचित्तवासनाशान्त्ये सा क्रियेलमिधीयते || 
The tattva here is the tattva of the Saivas-the samarasya or adjustment, It is on the 


cultivation of a frame of mind, a kriyà, that the ultimate problem of life thus lies, 


The Bhagavadgita has resorted to a similar mode of expression and claims itself 
to be a Yogasastra. The obstacles in the way of such a frame of mind, there, too find 
specific mention and it is significant that these kalusas or upadravas are comprehensively 
discussed in the Kasmira recension of the text, which Abhinavagupta embodies and 
comments on in his commentary after III. 37. . The extra verses are 


"ACH कथं कृष्ण कथं चेव fash | 
किमात्मकः किमाचारस्तन्ममा चक्ष्व Fz: || 
श्री भगवानुवाच -- 

ए सूक्ष्म: परः झनत्रुदहिनामिन्द्रियं: सह | 


‘OF तावत्‌ सूक्ष्म उत्पत्तिसमये5ठक्ष्य इच्धियेषे 


; "i4 . 
सुर तन्त्रयितुमिवोत्पद्यते | PN दुःख व च वर्तमान: 


हमयस्तामसत्वात्‌ | 
and obtruge ; त्‌ 
ker jon md M mukti ag of these malas of the three 
essions, me 3 yan VIa, 128, 60, » and traceable to 


Satya Vrat Shastri Collection. 
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In the emotional aspect the Vasistha Rama 


i । yàna insists on its re i 
sien contemplation ( worship of self) as the inseparable व्याळ्या ees a 
piritu 


life VIa. 127. 33.. Thisis what we may term the theistic bias as different fr 
agnostic approach not at all indiscernible in the orthodox Advaitavāda. In n uc M 
48 of the last section we have the bahya and the manasa forms of Morr RET z 
tiated and the nature of the deity investigated on the lines of the Spanda£ástra or a 
the Paramárthasára, a handy and lucid exposition of the system. Utpaladeva, the Suiva 
philosopher, ecstatic over the utility of the worship of the lord Siva, the Sinta, Para- 
mitman — 


अहो agan: कोपि शित्रपूजामहोत्सवः | 
पटूत्रिशतो anai सीमा यत्रोक्ृसल्लम्‌ ॥ 


That in the Vasistha Ramayana is regarded as the culmination of the adored-pijasimanta. 

It is noteworthy that the important abridgments not excluding the Yogavasisthasara in 

its ten sections, included atmarcana which is synchronous with an idealising of the Lord 

Supreme i. e. Siva. In its exoteric side, bahya-püjana, the worship of the Lord is as 

much efficacious as that of the àsvamedha yajna highly applauded in orthodox ritualism. 

In its esoteric aspect, it is that of the soul, the lord of the sarira, sarira-nayaka, the 
symbol of the sarhvit illumining our personality. The body is the house of the deity, | 
devagrha, and it is in a strain of idealizing the real or realizing the ideal that this affair 

has been conceived and introduced. As in the Saiva school, there is a fling in the Vasisthe 

Ramayana too at the Vaisnava brand of bhakti and gelf-surrender, which it is held fails d 
to achieve the highest end. V. 43. 20-29. 


i The diksa, spiritual initiation, which coincides with the Pe E 

in its unique manner represents what may be regarded as the "E I. noche ii 

sensuous sequel of Kasmira Saivism, its Tantra adjunct and looms ae occasionally m4 

lreatiseg thereof—Tantraloka chaps. XI-XX.. The Vasistha ma Te कया of A | i 
refers to this theory of grace, mahesinugraha, and regards it as the क vu OE 

Sraddhà to gods and superiors which include siddhakulas and gurus. f 


A T but the steps to 
Rinyat sarnsiroddharanam prati’ Tantrāloka. P dn wee amends for this, 
ह najnàna, VIa. 41. 13-16.. No amount of attaiments a Lord. The highest type 
or one gets his dues, práptavya, only through the n 4, 38, 58. which is intensified 


of knowled saktipāta, VIa. 120. irava dispenses pro- 

ge can only come through saktipat®, Bhairava dis s 
through vairāgya, ME devapuja and the like. The Iren Exymologically, 98 in all 
tection to the panic-stricken-bhiru-people if घालवणे all 


* : on 
reality He is theirs, VIa. 29. 107-112. 10 is attendanc® 


th hits ud not asceticism. 
At secures knowledge and finally spond =i: put ns the very 


Pilgrima, es, 1 anupayas, 1 ji 
the Trike bg M jns II. 10, 22. . The aA vaisto comes 
abaka ensures jnāna, but a guru of the righe E éitam’. VIe 128. 60. 
Otel luck. ¢ Gurutvam Saktipatena tatkganadeva CAT at is the root of 
Tt is the attainment and the earnestness = pn abe par 
Tent, yr, 128. 63. The Jivanmukte-mumuksu- vadgita, ‘and ie 
9del of the Vüsistha 1051109605 eua o£ be PUB Collection. 
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practical value and general appeal as a thought-provoking classic. The Saiva darsana 
teachers instead of pitching their aims too high, tried to come down to the level of the | 
common man, and some of them, ( Abhinavagupta m his Saiva redaction of the short 
manual Paramarthasara in karikas 01-73.) have dilated on the characteristics of the 
Jivanmukta, or the bhinnajnanagranthin, or the jnana-agni-dagd ha-karman in the 
language of the Bhagavadgita. It is the Yoga regimen of the Vasist ha Ramayana that 
is eminently suitable for preparing such aspirants. As Suresvara puts it — 


योगाम्यासवशायैन मनो निर्विषयं कृतम्‌ | 
fija: स॒ पुमान्‌ स्यो जीवन्मुक्तो भविष्यति | 


The well-known passages like I. 18. 19-35; III. 8. 19-25; III. 9. 4-13; V. 30. 24-26, 77- 
79; and V.50. 55-63. are high-class homilies on various subjects which is hard to imitate.” 


Here is given a very lengthy quotation, practically the whole article of 
Pror. BHATTACARYA as it is of Very great importance for a proper understanding of not 
only the philosophy but also the development of the text of the Vasistha Ramayana. 
Besides the Upanisadic essence and the Buddhistie material, the Vasistha Ramayana 


a, by remodelling 
he mixture of all the doctrines is 
dmayana has not merely a distant 
Jm veloped quite in the midst of that 
ifficult to Separate the Upanisadic or the Buddhis- 
ss the Saiva element. It is this very 
aitism with the Upanisadic Brahman Advaitism that 
portant divergences that the Vasistha Ramayana has with 
erefore, that Dn. DASAGUPTA remarks ** While there are 
ped in close 88 gals and Gaudapáda on the Vasistha Ramayan, 
sociation with the Saiva, as its doctrines of spanda 
he Buddhistic element represents the secon 


or immanent activity, 


i phase of the text while the Kasmira $aj va 


nox! 


» t 
a got developed to its P! Ga” 


to the atta Eu 
e Vai $ ti in 
membered that k on Vaisnava-bhak ; 


he whole of Prahlada हता 
va influe T 1 ja | 
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संप्रपन्नोऽस्मि सर्वत्र नारायणमयो aga | V. 31. 37. 
नमो नारायणायेति मन्त्र: सर्वार्थसाधकः || V. 31. 38. 
अविष्णुः पूजयन्विष्णुं न प्रजाफलभाग्मवेत्‌ | 

Roga यजेद्वि्णुमयं fame स्थितः ॥ V. 31. 40, 
क्राधम: प्राकृतारम्भो हीनकर्मरति: सदा | 

वराको दानवो हीनजातिभक्ति: m वेष्णवी ॥ V. 32. 32. 
वेष्णवेन प्रसादेन स्वसमुत्येन चारुणा || V. 35. 42. 
स्वभावाद्भूगवानात्मा विष्णोब्रह्म सनातनम्‌ | V. 35. 51. 
आत्मन्यकारणेनेत्र भूतानां कारणेन च 

संथ्यर्थ वपुरात्तं हि वासुदेवमयात्मना tt V. 42. 20. 
यो हि विष्णुः स एवात्मा यो rendi जनादन: | 
विष्ण्वात्मराब्दौ पर्यायी यथा विटपिपादपी ॥ V. 43. 6. 


There cannot be any doubt that the story is under a strong Vaisnava influence. So. s 
by side with the Saiva it also has the Vaisnava element and further it is to be E. 
that bv the inclusion of the whole of the Bhagvadgita as an episode it has A : r 
Pincaratra text as well. So Saiva, Vaisnava and Bhagavata elements MT आओ 
the Vasistha Ramayana This will only illustrate as to how the author of the Vasist 


i T a ted a E 
Ramayana intended a grand synthesis of ह peu c * 
1 H . H 8 
Synthesis of only the diverse philosophical e व्यक मी WRG os ee, 


sects. This was possible only in Kàímira where as bonn te EAG bee dinge 

sects lived in harmony, not only among themselves but 1n ae 

rya thinks that the Yoga as known to the a ma 
tho definition of Yoga as ` cittavrttinirodah 

bhaka, the various com- 


Further Dr. PHATTACA gee 
Jona is not the classical Yoge. In view o MEC. 7 
nd the references that are to be found to the हर cs «f the author of tho Yoga 
plications connected with them, i! is clear d the MES " Y a 
system with all its developments was comp : - कत कता line! of the Carvake ka 
Vai'esikas us well as with the Naiyy&yikas "० kutah ° is behind the Vasigtha Rama- 
School * Bhasmibhütasya dehasya punaragamanam € ! 
yana VIb. 100. 2. 


यावजीवं सुख जीवेनास्ति मृत्युरगोचर: । -— 
भस्मीभूतस्य शान्तस्य पुनरागमन e ॥ 


ed to in 1H 
The various systems and schools are frequently rq 
जैयायिकैरितथा at: परिकल्पिताः _ 
अन्यथा कल्पिताः सारू शच र्वा 
ज्ञमिनीये श्राह ते श्च बोद्धिवेशेपिकेस्तथा pi 
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Rt, ON ot का 
- ie hes AA Ms the entire passage is Very s trongly reminiscent of 
a cic of the pine school by Samkara under the pias 5 is T ii, ग 
It appears that the author had the Sūtra ‘Ubhayathipi na karmatastadebhavah’ in 
view, for the Vasistha Ramayana adds 

परमाणुसमूहा ये जगदिल्यप्यवास्तवम्‌ | 

sug धनुःप्रह्यमज्ञानाइभित्रीयते ॥ 

परमाणुसमूह श्रेत्संभूय कुरुते जगत्‌ d 

qegaa तमसि शीर्यते च यदच्छया | 

तदङ्गमिङ्गते नित्यं देशो देशे गृहे गृहे । 

agia रजः श्रङ्ग खातं वा स्याद्दिने दिने || 

न च तदृस्यते किंचित्कस्य तत्कर्म तादृशम्‌ | 

मवेद्व्यर्थमभव्यस्य जडास्तु परमाणवः || 

नाबुद्धिपूव तत्कर्म संभवल्यक्ष कस्यचित्‌ | 

sei तु wed कुर्यादुन्मत्तको हि कः ॥ 

जडस्य बुद्धिपूर्वेहा मरुतो नास्ति तां विना 


ने संभवल्यणुचयो नान्यत्कर्तापपद्यते ॥ VIb. 103. 65. 70. 
This clearly establishes the contact 
section of the Badarayana sütras a 


lace tho ae 


between the Vasistha Ramayana and the polemical 
nd the comments of Samkara on the same. 


^ pn the Vedas, the Upanisads, 
ppd Dharmasistrag 
nin VIa, 109. 25-30. 


ME न तत्कचित्‌ | 


Agger: IIIT 8. 12. 
ग inse solent boast, 
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Chapter V 
The Origin and development of the En anc development of the Epic. 
- 


Weh ave 80 far seen in the foregoing pages the vast material which the बाग टी 
the VR has deliberately used in the genaral make-up of this work and which makes it ina 
real sense of t he term ‘all-embracing’. With its knowledge of the different philosophical 
tendencies and its attempt to form them into a synthetic whole, with its flowery and 
highly ornate style, even more ornate than the Ramayana which is the first ornate poem, 
and with the vast classical literature from which the author constantly lifts, there can- 
not be any doubt as to the fact that it stands pretty late in the literary tradition. It 
belongs to the age of the ornate style and presumes practically the whole of philosophical 
literature. Works of the pre-classical period, the Upanisads, the Epics, the Bnddhistie 
schools, the Saivism and Vaisnavism, the Kasmira philosophy of Spanda are alluded 
to with the same deep acquaintance, In spite of the very rich and varied material, the 
VR. does appear to teach a particular philosophy which is very akin though different to 
the philosophical thought of Gaudapada and Samkara. Around this central thought all 
the material is woven. It has a closer relation to Samkara Vedanta than to any 
other philosophical school though it refers to all alike. The stamp of Samkara is almost 
unmistakable. In the different Sargas and portions the thought is often contradictory or 
an attempt to fit in the thought in its own mould is visible, and the prose portions ill-suit 
the otherwise very smooth verse-texture. In general, a deliberate working up is too plain 
to the critical eye and one is tempted to pass the judgment which Hopkins passed oe 
Mbh. * It appears to be a heterogeneous collection GE wound 2९ je 
almost lost sight of”. (The Great Epic of India p. 363.) he present pes e 
enlargement of some old work, the nucleus, thename of which has been pre 

the title * Vasistha ' work by Vasistha. 


for hi —jnina. His 
Vasistha, the sage of the Vedic fame, is very famous for pes and 
rivalry with Visvàmitra is narrated with much fervour and every Even the calamity 
the equanimity of the mind of Vasistha are impressed on SINE frail human being he 
9f the loss of his hundred sons did not disturb him. Though ike of the calamity wanted 
too had his own weak moments and under the unbearable MEM on our minds 
to end his life by throwing himself into & river, yet the Ws Several stories even in the 
's that of a sage very wise and philosophical in wn the high-priest and philoso- 
Epics refer to his greatness. If the Rgveda shows हद cies as the architect of the 
Pher of Sudis, the victorious King in the Dasarajny® ve uec Tksvakus in Ayodby®. 
Victory, the Epics also show him to be the priest po a the sudden and tragic death 
Kalidasa makes him send a philosophic message to अध realism is clearly reflected. 
of Indumati and in that message too & sort of म life as it is by understanding 
“asistha’s characteristic philosophy appears dns the Vedic Literature can be 
it fully, Vasistha’s personality 98 could be gathered from 
desoribeq as under. ibed. Manu enume- 
are ascribed. Rig 
He is a celebrated Vedic sage to whom many pir ihe ten Prajàpatis. p 


: 88 oue of. 
i : Sages and also 
m as one of the 807०७ 11%) 889 Vrat Shastri Collection. 
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from the Vedic to the Epic times the whole literature presents an account and pictur 
of a very keen rivalry between him and Visvamitra, a Ksatriya sago wh ० aspired to bea 
Brahmana. Vasistha possessed a Kamadhenu-Nandini-who granted him all things, vasu, 
he desired and hence his name. Like Manu he has a law-book under his name. At times 
Vasistha is classed among the Prajapatis and is thus represented as a son of Brahma 
yet there is another Vedic story which makes him a son of Mitra and Varuna. When 
these two Adityas happened to see Urvasi their semen dropped down and from that sprang 
Vasistha, With all these great points about him Vasistha’s carcer appears to be very 
interesting in the light of the hymns ascribed to him in the Rgveda. A very peculiar 
hymn is the one which Vasistha addressed to the dogs which attacked him as he entered 
the house of some one. (RV. VII.55) The hymn is, as explained by the commentators, used 
as à Sleep-charm used by the thieves and burglars at the time of entering the houses of 
others at night. Another more charitable interpretation offered is that it is a love-charm 
to be used by the lover as he enters the house of his beloved. The commentators while 
explaining the circumstances under which the hymn was composed go on to observe that 
once Vasistha tried to enter the house of Varuna at night in search of food. He had a 
fast for three days and was almost in a calamity. At that time Varuna’s dog barked at 
him and to appease the dog Vasistha composed this hymn. This interpretation appears 
to be merely a conjecture fur Varuna’s dog is not otherwise mentioned in the Veda which 
connects the dogs with Yama. In other Places Vasistha speaks of having entered 
Varuna's palace and hence the commentators must have thought of this story. Vasistha 
elearly is a hero of some adventure though the nature ofthe adventure which gave an 
mn must remain a 


by Varuna, The songs ( Rv, 

ha, who is angry wich him aro 
ace the origin of Bhakti in these 
importance for he tells us that 10 
of the god and had the good fortune 
ct he was admitted into 3 
erience and perhaps of the vedini 
of greater interest and importance ! 
go to Vasistha, The reference ine” 
asigtha by Varuna was metaphysical © 
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order ard punisher of the guilty. Varuna is vitally connected with Truth as well. Varuna’ 
limitless knowledge is deseribed in very glorious terms in the Veda and ina adi 
is is 


his special characteristic. Knowledge, Truth appear to be his very essence, In fact V. 

has all the characteri sities in him which made him the Truth end Brahman the E as 
power ofthe Keni Upanisad. I cannot resist the temptation of quoting Dr. ae 
Varuna as his remarks bear testimony to the thesis being made out here that it is Varuna 
vho is the Brahman of the Upanisads. i 


“The grandest cosmical functions are ascribed to Varuna. Possessed of illimitable 
resources ( or knowledge ) this divine being has fashioned-meted out-and upholds heaven 
and earth, he dwells in all worlds like a sovereign ruler; indeed the three worlds are : 
embraced in him. He made the golden and revolving sun to shine in the firmament. ? 
The wind which resounds through the atmosphere is his breath. He has opened out 
boundless paths for the sun and has hollowed out the channels for the rivers, which flow 
by his command. By his wonderful contrivance the rivers pour out their waters into x 
the one ocean but never fill it. His ordinances are fixed and unassailable, They rest on UC 
him unshaken as on a mountain. Through the operation of his laws the moon walks in : 
brightness, and the stars which appear in the nightly sky mysteriously vanish in day- 
light. Neither the birds flying in the air nor the rivers in their ceaseless flow can attain 
a knowledge of his power or his wrath. His messengers behold both worlds. He knows 1 
ihe flight of the birds in the sky, the paths of ships on the ocean, the course of the far~ 21 
travelling wind, and beholds all the things that have been done or shall be done. No j 
creature can even wink without him. He witnesses men’s truth and falsehood E 
instructs the Rishi Vasistha in the mysteries but his secrets and those of Mitra are n 
to be revealed to the CI » « He has unlimited control over the destinies of mankin 1 

= : p how his wide and deep 

He has a hundred thousand remedies, and is supplicated LCN à ‘ie Be 
benevolence and drive away all evil and sin, to untie sin like a rope and remove it. ma 
is entreated not to steal away, but to prolong life a 
transgresses his laws. In many places mention is ma jointly spoken of i 
heseizes and punishes transgressers. Mitra and Varupa are voor EM he 
passage as being barriers against falsehood, fnis m Mete Nn 
Mortal cannot surmount, and in another place, प ag Varuna is said to be gr 
binding with bonds not formed of rope On the othoy oe i of immortality, and a ho 
even to him who has committed sin. He is the wise guardian next W 


: of 
: Beech e shall be beheld in the 1 10 
held out that he and Yama reigning in PS a M 
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it is worthwhile to remember Varhna’s relation to Jnàna or Knowledge, his part in the 
creation, maintenance and finally, friendship with Yama enaged in Samhara, his connec. 
tion with Truth and lastly with Maya, being of very great importance for the Upanisadig 
philosophy. The whole philosophy of that period is based on this basic material, It jg 
but natural that Brahmanas should not show any development of this trend of thought 
as they favoured the ritualistic Karman to this Jnana. The transformation of Varuna 
religion into Upanasadie Brahman philosophy must have been a contemporary develop. 
ment but going on in only restricted circles, Vasistha and his followers, It is very 
significant that Vasistha also loses hia importance in the sense that he is not seen to be 
very active in the later periods. The RgVeda, however, tells us that Varuna had given 
mysterious knowledge to Vasistha. Was it a peep into his Maya? Thus Vasistha tells in 
RY. VII, 87. 4, 
उवाच मे वरुणो मेधिराय त्रिः सप्त नामाध्न्या बिभर्ति । 


I => ~ Y 

विद्वान्‌ पदस्य गुह्या न adaa युगाय विप्र उपराय शिक्षन्‌ ॥ VII 87.4. 
es In spite ofthe notes by Sayana and Vedic Scholars the passage remains a real 
ae Yet one thing is clear that Vasistha here speaks of knowledge imparted to him 
, S Varuna to be transmitted to future generations. Another point of interest and impor- 
ee is that Vest is described as covering himself with a coat of gold!‘ bibhrat drapim- 
7 MUR ere 29. 13. Remembering the fact about the very close relation of 
y Da wi ruth and this reference to th : 3 iavàsvopani 
gain a new significance. ceto the coat of gold, the lines in the Isavasyopanisad 

रै = ` x - t ^ 
Ruia पात्रेण सल्यस्यापिहिते मुखम्‌ | 5655899 I. 15. 

smn nae tts ned १७४० 
and then turn to the 767 E One might remember the note by Muir given above 
Varuna, again, declares Brahma; ° srapyake IIT. Adhyaya. 5, 6 and 7 Brahmanas. This 
Voruna's relation with Brah Jos "guvalli of the Taittiriya Upani sad. 
ich dicated by the tradition record- 
Mandikya Upaniad y other commentators. According to this tradition, pe 
na who took tho guise of a frog, mavdika. 
n a the prose passages and the Karikas of 
commentary on the gai Wiz qu orm ofa mandüka, a frog. Madhva in 
và Ha ivaraéa respectively 0 passages from the Padma Purana and 
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Vyasatirtha and Sriniva 


“यायन्‌ नारायण देवं प्रणवेन समाहित: । 
o 'ष्ढूकरूपिवरुणस्तुष्टाव हरिमव्ययम्‌ || 


and 


1992 
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Thus there ie » weighty tradition which regards the said Upanisad as bein h 
py Varu,a, For our present discussion the relation of the Gaulapada keen ed 
ManJikya Upanisad is also very important, but of that later, 3 the 


All these references reveal from the Vedic times to the tim 
Varana to be a philosopher or Drasti of the Brahman philosophy. 
that right from the Vedic times to the times of Puranas, V. à 
asa Brahma-Jnànin. In the Rgveda itself V 


es of this tradition, 
Further it is clear 
asistha has been recognised 
IRI edge from Varuna. 000 Neto कल = tells us that he received secret 
nowledge iro aruba, Agam, m the fgveda Maya is essentially connected with V. 
the Asura, which lateron is transferred i the Aksara. All these ewe 
put together give us the idea that Vasistha was the first and privileged sage to receive 
the bightest metaphysical knowledge from the Divine Being. Though it will not be 
possible for us to know precisely the nature and content of this knowledge which Vasistha 
received from Varuna yet some guess ean be made about it. Thus, Brahman and Maya 
must have in that philosophy played an important part. Considering the context of the 
Mándükya Karikas the philosophy must have taught a similar idealistic philosophy. 
Vasigtha’s claim to be the first student of Vedanta philosophy and a teacher of unpara- 
lled authority and eminence is supported from the Rgvedic times. This philosophy must 
have been Advaita Philosophy. A guess may he hazarded in this context. Vasistha speaks 
ofhaving annihilated BHEDA in VIL. 18. 19. It is usual to understand this Bheda as 
as some Demon or an enemy of Sudasa. Sayanas explanation is { 


' भेदस्य भिनत्ति मर्यादा इति मेदो नास्तिकः | तस्य । #4 


— 
यद्वा | मेदो नाम सुदासः शत्रु कश्चित्‌ | aede: । E 
e VII. 83. 4. When Historical Interpreta 
st an Allegorical Interpretation. But 
ld mean that when Bheda is destroy- 
da is referred to in only two places 
the VII. Mandala of Vaaistha. 
ed and his defeat a feat of 


À similar explanat;on is given at another plac 
reigns su preme it would appear 98 fanciful to sugge 
from the pomt of view of Vedanta philosophy it wou 
ed, Abl eda is realised. It is very significant that Bheda i 
in th, whole of the ! igveda and that these two places are in 
If Bheda were a non-Aryan King as is commonly suppos as well as are the other 
Indra or Varuna, then it should have been referred to elsewhere 83 IT. 


^ á iti tudy of the VII. 
feats connected with Vala or Ahi, Sambara or Susie: Re ee B when 
Mandala of Rgveda reveals that Vasistha is far advance REEL Sis रली 


; i the V Divi 
"bari, with the other Vedic sages. He is the first of ing”, identity with the Divino 
Instruction fre m a Divine Being, to have realised a ‘merging » 


k of the destruction 
eing-Kadā nu antar-Varune Bhuvani’ RV. VII. 86. T d E Advaita Philoso- 
of Bheda, Rightly does tradition regard him as the ongin ‘ 


jd in a verse giving the Guni 
a -especially of the school of Samkara. For it is said : ^ 
Param para of the Saimkara Pithas 


ॐ नारायणे quud वसिष्ठ 


ath च तत्पुत्रपरारारं च | DE 
व्यासं धुक गैडपाद REFS E 


E usd 


f. Satya Vrat Shastri Coll 
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Nariyana Padmabhava is the originator and it is to be remembered that Madhviacarya 
vile giving the tradition of Varuna giving the knowledge as a manlika observes that 


मण्डूकरूपिणा वरुणेन चतुरूपो नारायणो$न्र स्त्यते | 
and for Padmabhava it is to be remembered that he observes 

ब्रह्मदृष्टानतो मन्त्रान्‌ प्रमाणं सलिलेश्वरः | 

अत्र छोका भवन्तीति चकारेव पृथकपृथक्‌ ॥ 


Thus Madhva is giving essentially the same tradition which is given in the stanza which 
gives the Guru-paramparà of the Sainkara Pithas for it is easy to understand god Varuna 
being taken as Nariyna or Padmabhava. The second teacher is Vasistha and this is 
also but natural in face of Vasistha’s own statement in the Rgveda that Varuna has 
declared to him mysterious knowledge. Varuna is essentially connected with Truth, 
Knowledge and bis nature is infinite, all encompassing sky and thus it will be seen how 
this is precisely the Satyam Jnanam Anantam Brahman 
Vedanta. Vasistha had the Anubhava of identity with 
Vasistha further appears to be connected with many different stories in the Puranas 
Heich only Serve to reveal his greatness, The story of Sudàsa is given in the Veda and 
the Aitareya Brahmana, his conflict with Visvamitra forms the topic of stories in the 
Maha-Bharata and the Ramayana, the story of Vasistha and Nimi is given in the Visnu 


Purips while the Markandeya Purana represents him as the priest of Hariícandra. 
Throughout he is connected with 


that Urja the House of Iksvakus. The Visnu Purana tells us 

h rjā, one of the daughters of Daksa was his wife, while the Bhāgavata Purana 
gives the famous Arundhati ag his wife. All these accounts put together give us the 
impression of a very great personality, and so he was to his donferipor&rios Fn ; for 


otherwise an ac Er s 
the RV, 33.1 ibo of Supernatura] account of his birth would not have a ppeared in 


of the Upanisads and the 
Varuna as his hymns indicate. 


Co ^ 
उतासि मंत्रावरुणों वसिष्टोव्या ब्रह्मन्‌ मनसोऽघि जातः 
र स्क ब्रह्मणा दैव्येन विश्वे देवा: पुष्करे 
स प्रकेत उभयस्य प्रद्र 


| 
त्वाददन्त || 
ZiT, त्सहस्रादान उत वा सदानः | 


e " 
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Vasistha—Purans, Vasistha-Liiga-Purápa, Vasistha-siksa Vas; 
Vasistha-samhita, Vasitsha-homa-prakira, a work on Vier ‘asistha-sréddha—kalpa, 
Matsya-Purina 252. and lastly the Vasistha Ramayana or th pu indicated by the 
taken up for study here, "ds © foga-Vaaistha, the work 


This list is qnite an imposing one no doubt, but 
does not contain any work on Philosophy, the special branch of knowledge j i 
eminence of Vasistha has been recognised as almost unparalled Tru uh va » a = 
yana is there in the list but the claim of the work as it is, as tone e 
not be granted at all in the light of the discussions of the previous chapters The Van i 
Ramayana can only suggest that it is based on some NUCLEUS, a-work E: philoso} È 
by Vasistha, a fact which is responsible for the name Vasistha Ramayana. Is a 
presence of such & work of antiquity indicated ? 


One is sucprised to find that the list 


The reference to the Vasistha Kalpa in the list is in a way very significant. The 

Kalpa is usually a complete Sūtra set of a Carana. That is whenever we have a Grhya 
sutra, a Dharma Sūtra and a Srauta Sūtra we speak of the set as complete. Such sets 
have been recovered in some Caranas, as in the case of the Hiranyakesins, Baudhayanas 
and others. In fact, this fact is one of the main arguments of Dr. BUHLER with which he 
has saught to prove the existence of the now not-available Mànava Dharma Sitra. The 
Sütra Set is a priceless possession in the case of a Carana as it gives 8 somewhat " 
complete picture of the life of the particular Carana to which it belongs. But when is the 
Picture of the life of a Carapa really complete or when should the set be regarded as 
really complete ? The present set of three works refers to the Law and Religious practices 
१७ obtaining in the Carana but there is no reference to the Philosophy of & Carana, 

n general these various Caranas of the Vedas might have accepted the Brahman Philo- की 
*ophy but then they must have had their own Sütra work on the subject. ‘That is, E. ! 
800 must have had its own Brabma-Sütra. Further, these Sutra worka ae ue We i 
Personal notes of master minds, authoritative in their own ४09) Man. s m 
master minds have something different to say they have their own works © Re. ihe 
central authoritative Srutis remain the same. Ina similar manner n RUM of the 
realm of Philosophy must have had their own personal notes ARM NEC 
Upanisads or their own views in their own rh ia Brabma-sütras belonging to 

Position according to which there must have existed many ster minds. The first of 
his Possibility has already long been suggested by Dr. BEL We. cited the 
Lectures on Advaita Vedanta and in favour of the second pr the Brahma- 
Jt that in addition to the Brahma-Siitras of Bd to think that th 
arte of Jaimini is olearly indicated. These ME For instan Bad 
ent 0 2018 oN se ke LONE a 
and by x is referred to four times n IV. 3. 7; IV. 4 10.. This 
Was tho ryote आ छन and Brahma eütras as well. 

a author of both the Mimans i: n 1.3,31,4,18; 11 40.4.2.18. 
५ Sven times by Badarayava I. 2.28,31,5, » i 
? indicates that Jaimini didoenn sA Pars 
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by Sureévara in his Naiskarmyasiddhi. Kasakrtsna is another teacher who is referred 
to by Badarayana in I. 4. 22 and his Mimansi is referred to by Patanjali three times in 
his Maha-bhasya. pp. 206, 249, 323. ( Vol. II. Kielhorn.) VIDHUSERHARA BHATTACARYA 
is of the view that this might have been a Brahma-sütra work. The Badarayana siitras 
refer to Atreya JIT. 4. 44.. Asmarathya I. 2. 29. 4. 20. Kirsnajini IJI. 1. 9 ang 
Aululomi I. 4. 21. TIL. 4.45 IV. 4. 6.. All thes» are authors of Brahma-Siitras and 
yet their works are not before us. To these names VIDHUSEKHARA Buarracarya would 
र the names of Kagyapa alluded to by Sand ilya in his Bhakti-Sütras 29 and of such 
sages as Asita Devala, Bhrgu and Para<ara referred to in different works. Thus it is 
quite clear that there were many Brahma-siitras composed by different authors. Another 
point of interest is that Jaimini’s work might have been a metrical 0110 as is seen from 
the fact that some of his sütras read asa part of or a complete metrical linc. Thus there 
were the Brahma-sütras in the Chandas as well. 


How is it that in this long list of the ancient sages who have been referred to as 
the authors of Brahma Sitras, the name of Vasistha does not appear at all १ This is all 
the more surprising in view of the fact of Vasistha’s being recognised as a teacher or 


Guru in the Guru-parampara of the Sarkara School. 


Did not Vasisiha compose a 
Brahma Sütra ? 


The Bhagavadgita XIII, 4 reads as under 
ऋषिभिवह॒धा गीतं छन्दोभिः विविधे TIF | 


x à - C Anna 
"err A agate: विनिश्चितः || x a. 
; In his Bhasya on this stan 
“rsibhih Vasisthadibhih ? It is ver isi 
T X 32 ए y Surprisin g 
Brahmasütras before by celebrities like Badarayana 
should have thought of Vasistha. A 
"Vàsistha Ramayana, 


Me. T 
za Barkara says in explaining the word ‘ rsibhih 


that when there have been many 
| Jaimini and others the commentator 
Mart 16 is absurd to suggest that the author refers to the 
; “ain, cannot be said that the reference to Vasistha is made ber 


mantras; for the Vedic mantras are invocat, 
8 the subject 


e said that t 


ions and do not deal with 
-matter of the Upanisads and later literature based 0n 
he reference 18 made to Vasisth 
Pararbpari of his School, > 
- 16 is usual to start a dis 

ntial too-w 
sya is from the pe 

inks, the point is 


a by Sankara because 
The order is Vasistha, Sukth 
cussion about the identity of 
hen any line from his Bhasya is being use 
2 of the Great Sankara and even if it wer? 
immaterial for our present purpose; for in 
€ Advaita school, the Great Samkar® ot 
The Style an 
ce Reet of an age-long tradition of at री 


06 of riva] comm 


5 cag, " 


Paráéara, Vyasa, Suka and so on 


is case, since Sar kara i8 
is an impossiblity with bi 
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: is referri 

it is obvious that ho is referr Ing to some work 
. शी ae e 

known to him. The Vasistha-sarmhita, 

hore as it does not deal with Brahm 


Similarly Sarkara again refers to Vasistha’s W 


at iir a 
SAM र s ork in his Sariraka Bhasya in his 
comments on Anàviskurvannanvayat IIT, 4. 90. Samkara quotes two stanzas which hail 
Tasistha Samhita: verse is V : 

from the Vasistha Saihita; one verse is V I. 40. while the other one is not traced. 


Again in his comments on the Sanatsu 


; jatiya I. 15 and 31 Samkara refers to two 
flokas which he prefaces as ‘tathi ca ah 


à bhagavan Vasisthah and tatha caha Vasisthah’, 
In his comments on the Svetüivataropanisd Sarmkara again refers to a work by 

Vasistha as * tatha ca Vasisthe Yogasastre’ this time the reference is more significant 

for it tells us that Vasistha’s work referred to Yoga and recommended the same. I 


All this does not prove anything for the Vasistha Ramayana as it is and which has 
been the work for study of Dr. ATREYA and SWAMI BHUMANANDA; and any effort to place 
the work as it is, before Sankara, must fail in the light of the internal evidence of the 
Work. If the quotations given in these contexts are to be traced in the Mo Ramayana 
it is because it is based on that original work of Vasistha which is not before us. 


The Maha-Bharata also refers to a philosophical dialogue between Vasistha n 
Brahma. Vasistha in the Vasistha Ramayava does tell us that he remembers all Ne 
ledge that Brahma gave him. The Mahà-Bhárata dialogue does not go further than the 
discussion of Daiva and Paurusa. 


i he position is : 
Bringing all these scattered threads and suggestions 12202 an 


: i aled the 
Vasistha received kni wledge from a Divine Deity which had hs d the Ade M 
Min ‘tkyopanisad, Vasistha is regarded as à Guru next to t 1 $ re the ab CN 
Vedinta School of Šamkara, Samkara in his comments appears "he present 
ofa work of Vasistha on Brahman which recommended ies Ec es 
Miyata ig Gian based on it for there is no doubt Fos EN Manu, not sim] 
the Sai; kara Vedanta Just as the Bh.gu Samhita was % 


because Manus name was very great and was work 
Work, but because it xm based én the Mánaya DD a | 
Stistence of which was suggested by reed ye Ramayava is based 
Other Writers in a precisely similar manner the V S uess its E 
ha whic is no longer bere ४४. eis possible 10 ४00 
taught the Vivarta Philosophy and recommended | s me , 
"ee schools of Vedanta as arising from the Unset eh ad idition 
° qualified monistic. The list is to be gamalt a b b; 
of Vasistha teaching idealistic realism. This tes f ho 
and others, So the tirst phase or the | nucleus of the 
wana Was this work of Vasigtha. T T 
Ul, Tt was not the instruction by ह 
क Te was the inowled ZS Mihet 


- 
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Ramayana repeatedly asserts that the text gives the knowledge that Vasistha received 
from Ve itsimply means that it is based on this work of Vasistha and is handing 
down that knowledge. "" m l 

The second phase of the work was Vasistha Rama Sahvids, This might have 
been done in imitation of the Lankavatara Sūtra. The other alternative title might have 


been the Moksopaya which is repeatedly referred to in the work. The Visistha Ramayana 


does preserve the traces of this phase. For it is significant that the Vasistha Ramäyana 


calls itself as Moksopiya more often than as Vasistha Rama Buivada, Thus in the 


Vairagya Prakarana we have I. 52-53 
श्रणु राजन्प्रवक्ष्यामि रामायणमलण्डितम्‌, | 
gena ue जीवस्मुक्तो भविष्यसि ॥ 
वसिष्ठरामसंवादं मोक्षोपायकथां शुभाम्‌ ॥ 
ज्ञातस्वभावों राजेन्द्र बदामि श्रयतां बुध ॥ 1. 1. 52. 53. 
and again 
कथोपायान्विचार्यादा मोक्षीपायानिमानथ | 
यो विचारयति प्राज्ञो न स भूयोऽभिजायते ॥ 
अस्मिन्रामायणे रामकयोपायान्महाबलान्‌ | 
एतांस्तु प्रथमं कृता पुराहमरिमर्दन ॥ 
झिष्यायास्मि विनीताय भरद्वाजाय घीमते | 
एकाग्रो दत्तव्रांस्तस्मै मणिमव्धिरिवार्धिने ॥ . 
तत एते कथोपाया भरद्वाजेन धीमता | 
कस्मिश्चिन्मेरगहने ब्रह्मणोऽप्र उदाहृताः ॥ 
अथास्य तुष्टो भगवानत्र लोकपितामहः | 
वरं पुत्र गृहाणेति aum "WEIST: || 
भरद्वाज उवाच | 
भगवन्भूतमव्येश वरोऽयं मेऽद्य रोचते | 
येनेयं जनता Carga तदुदाहर || 
श्रीब्रह्मोवाच 
बालीका oda प्रयत्नतः | 


2 p T mere ॥ I. 2, 3-9. 
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स्मराम्यखण्डित सवे संप्तारक्षमशान्तये | 

PTTL पुरा प्रोक्तं यज्ज्ञानं पद्मजन्मना ॥ त, 2. 27. 
and then Rima requests him 

कथयिष्यसि विस्तीर्णा भगवन्मोक्षसंहिताम्‌ । qr. 3, 2, 
The author again tells us, this time through Vasistha 

इहामुत्र च UZAT पुरुषार्थफलप्रदाम्‌ | 

मोक्षोपायमयीं वक्ष्ये संहिता सारनिमिताम्‌ || rr. 10, 4.. 

सुखदुःखक्षयकरं महानन्दैककारणम्‌ | 

मोक्षोयायमिमं राम बक्ष्यमाणं मया TT ॥ qr, 10. 7. 


वेकिमि | 

इमां मोक्षकथां श्रुवा सह सर्वैर्विविकिमिः । | 

परं यास्यसि Aga नाशो यत्र न विद्यते ॥ ग. 10, 8. : 

Again through Vasistha | 


मोक्षोपायामिधानेय संहिता सारसंमिता | 
fra च सहस्राणि ज्ञाता निर्वाणदायिनी || गा. 17. 6. 
4 ana, The author speaks of similar works 


and this is followed by the usual Grantha-m 


by others . 
मोक्षोपायकृता ग्रन्थकारेणान्येऽपि ये sm । 
ग्रन्थास्तेष्वियमेवैका व्यवस्था बोध्यबोधने ॥ II. 18. 60. 


Again Vasistha says to Rama when he asks a question 


मोक्षोपायस्य सिद्धान्तमसंग्राप्य न राधव | 
"i प्रश्षोत्तराण्येतान्यळ योग्यो भविष्यसि ॥ Iy. 67.9. 


Again it is said in the VI. b. 139. 8-0: d 
नान्यत्र प्रथते ज्ञानं गोक्षीपायविचारणात. 


ऋते तस्माठयत्नेन मोक्षो बीए 
मोक्षोपायादते sapis M med 
वसिष्ठाख्यो मुनि्रष्ठ कथयिष्यति Mm "m 
मोक्षोपायकथां दिव्यां ताँ शा सुचिरं 


and again the work closes 88 


bo 
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मोक्षाम्युपायाख्यकथाप्रवन्धे | याते समाप्ति सुधिया प्रयत्नात्‌ ॥ 
VI. b. 215. 9, 10. 15. 


Al] these references leave no doubt that the more known name of the treatise was 
Moksopaya. This is corroborated by the colophon at the end of the chapters of the 
present Vasistha Ramayana and it runs as 1 


ean श्रीव्रासिष्टशमायणे मोक्षोपाये .... सर्ग: | 
or : 

इत्या श्रीवासिष्टमहारामायणे वाल्मीकीये 

mg .... प्रकरणे ..... सर्ग: ॥ 


and lastly by the fact that the summary of the work by Abhinanda is called 
Moksopáya-sàra. 


What was the teaching of this Moksopaya? It has been suggested above that 
Vasistha’s original work wasto a very great extent based on the Upanisads and it 
emphasised the Abheda of Brahman and the World and taught the Vivarta Doctrine; 
and that its theory of Moksa was in accordance with this idealistic position, It accepted 
the gradation of experience as taught in the Mandikya and taught that the Caturtha or 
the Turiya was the Moksa. In brief, it had everything in it to make it the starting point 
of the Vedanta school of Gaudapida and Samkera. The part of the present Vasistha 
Ramayana which agrees with the Upanisads is thus the evidence of its relation with this 


Nucleus. Such a work of Vasistha must have existed in the pre-Gaudapada period and 
in point of date could belong to the period of the Sutras, 


In the second phase, the Moksopa i 
T ; २१०७१११, of which we are at present speaking, this 
ucleus must have been takon up by thinkers under Buddhistic influence. The nature 
stha’s Philosophy was gr 
along the Buddhistic lines. T y 
Buddhistic Tdealistic School 


‘t The views of the Vasistha 


Piida or Samkara about A. D. 800, ९ 

ade here, it is not the YE 
T e Moksopaya which belongs 

pea X Vasistha was Eoo in Küémira whet? 

Kal hah we teachings, In Kü£mira, we are told d 
As far a s Buddhism and the orthodox cree a 

4 9 the laity was concerned they had to ^ 

© that Vasistha’s work was remodelle, — 

° with the idealistic school? i ; 

Hitionl study reveals that the 


Dec 
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AEN. ümávana has its similariti 1 re 
Vásistha Ramayar a has its similarities with Gaudapada and Samkara as well as differences 
too and these are important ones : as for instance, 


the problem of the real exi 
Kot i exis 
the external objects where the Vasistha Ramayana leans to the Buddhistie view PET F 


the nature of Braiman where too the Vasistha Ramayana is more influenced iG 
Buddhistic view. The similarities are due to the fact that all the three are following the 
teachings of Vasistha. It is significant that the similarities between the Va Á 


: sistha Rama- 
yaya and Gaudapada can be traced to earlier sources. In the ph 


ee ase we are discussing now, 
it is suggested that the similarities between the Vasistha Ramayana and the Karikas of 
Gaulapida are due to the fact that they, on the Brahmanical side are based on the same 
sources, the Brhadaranyaka the Mindikya Upanisad, Vasistha’s Work on the Vedanta 
and on the Buddhistic side Nagarjuna and others. Thus we have the famous 


आदावन्ते च यन्नास्ति वर्तमानेऽपि तत्तथा | 


which is seen occurring in both the Vasistha Ramayana and Gaudapada, There is no ques- 
tion of the one borrowing from the other as the line hails from 8 still earlier source, the 
Milamadhyamakakarikas of Nagarjuna and the Acaranga Sütra. Ina similar manner, the 
doctrine of non-difference between the wakefulness and the dream condition which occurs 
in both is to be traced back to the Brhadaranyaka Upanisad IV. 3-14. These common 
lines do not prove anything for the Vasistha Ramayana as against the Gaudapáda- 
Kirikas as Dm. Ameya has tried to prove. The fact is that both the cs € 
Moksopaya and tho Kirikis, were written in an atmosphere almost le N 
Buddhistic philosophy and logie, and hence have these similarities. Gau E mE 6 
a land where the orthodox Brahmanical schools still dominated the ia AO 
Worked on a Sruti and the references to Buddha in his work are subtle. To DR 


ike Prin. R.D. KARMARKAR CUR 
TACARY d but even now scholars like mu di "e 
o TNR A Ni. the Moksopàya was written in à land-Kasmira 


are propounding alternative views. t the author had no 
ta gods and where e 
where the local religion accepted Buddha às one Mir the Moksopàya glorified 


reason to be subtle in his references to ae Visnu, The same is the state of affairs as 
Buddha as the ideal man and as an Avatara of 77. t 


E .' Mueussion it can now be said tha 
is to be seen in the Vasistha Ramayana. #rom ol धक ती the Vasistha Rams 
the Moksopaya represents the second phase of th 
and the very strong Buddhistic influence 1 


3 to be traced to this phase. 


; istha Ramayana that is 
The third and the last phase of the work is ती Dr. ATREYA ® 
to us in the printed editions and which has bere 


ae This was completed 
this phase the work is Maha or Vasistha De which quotes. 
Mommata yet before the Süktimuktàvali 1258 = Kasmira. The ® 
Ramayana, This third remodelling also took plac? ® j 


आममज्ञानप्रथानानामिदमेव महामते । T * 
aeni परमं शोख pur a 
तिदवसोततमादसम्दूता्वोषः प्रक 
; f 3t m 
सर्वेषामितिह्यासानामय सार उदा Á 


CC-0. Prof. Satya 
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यदिहात्ति तदन्यत्र यन्नेह।स्ति न Gun | 


इमं समस्तविज्ञानशाल्रकोरं AgI: ॥ 
IIT. 8.8, 9, 12. 


and again 
झाल ganz सालङ्कागवि भूषितम्‌ | 
काव्यं रसमयं चारु दृष्टान्तैः प्रतिपादितम्‌ ॥ 
II. 18, 33. 
or again 
महारामायणप्रायशाखप्रेक्षणमात्रतः | 
एतदासाद्यते नित्यं किमेतावति दुष्करम्‌ ॥ 
VI. b. 95. 25. 
or again 


अस्माद्‌ aae ग्रन्थों नान्यः स्वात्मावबोधने । 
नूनमर्थकरो प्राझस्तिङतैलार्थिनामिव |) 
आक्षज्ञानमिद ae प्रकाशयति दीपवत्‌ | 
पितेव बोधयत्याशु कान्तेव रमयत्यळम्‌ || 


, 39, 40. 
Now Vasistha tells us the VI. b. 103. 39 


3 ur pose of thi : à. w dvised 
MT वत amexplsined.by Brahma, who ^ 


गच्छेदानीं महीपृष्ठे जम्वूद्रीपान्तरस्थितम_। 
साधो भरतवष त्वं लोकानुप्रहहेतुना I 
तत्र क्रियाकाण्डपरास्वया पुत्र महाधिया | 
उपदेश्याः क्रियाकाण्डक्रमेण क्रमशालिना || 
विरक्तचित्ताश्व तथा महाराज्ञा विचारिणः | 
` उपदेश्यास्वया साधो ज्ञानेनानन्ददायिना ॥ 
; पा. 10. 40, 41, 42, 


used only three or four times | 
at least a dozen times. Again, in this 
8, ७ kàvya and asara of the previous 


a & Sistr 


ar A 
हज author of the Maha-Bharata. It has 


yana or the Vásistha Ramayana is very 
1901 ature in general and the claim of the 


rat and the result isa succes Well 
1 a, 175 ^y 


the lines quoted 29000: 
Kismira, Buddhi* 
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was the popular religion but the other orthodox fai 
side by side. And it is but natural that the two faiths 
«Thus there developed a religion which was neither purely 
put was ७ harmonious mixture of the meditative and 
and the ritualistic aspect of the other.” But soon K 
tho Trika or the Pratyabhijnà philosophy under th 
Samkara’s visit to Kasmira referred to above h 
Digvijaya only, In view of the impact th 
Sankara too, the visit is not unlikely. § 


Kasmira was a land where already a ground for a synthesis always existed. For DR- STEIN 

observes in his Introduction to the Raja-Taramgini * For centuries before Kalhana's 

time Buddhism and the orthodox creeds had existed peacefully side by side in Kasmira. 

As far as the laity was concerned they had to a great extent amalgamated. Kalhana’s 

own narrative from the point where it reaches historical ground gives ample proof of 

this. Of almost all royal and private individuals, who are credited with the foundation b 
of Buddhist S tüpas and Viharas, it is recorded that they, or at least members of their 

family, with equal zeal endowed also shrines of Siva or Visnu.” (p. 9) 


wee Tri i i ral 
With the intellectual activity of the Pratyabhijaa and Trika wiles ee 


literary acti vity combined with philosophical inquiry was on the ed MU Sl 

Very strong impetus. ‘The Bhagvadgita was a text very popular with 9 is field of 

१ could be seen from the fact of a number of commentaries on the text. ded and these 

literature and poetics, theories of Rasa, Dhvani, Natya had per UM intellect- 

also were studied with a renewed vigour under the lead of Abhinava. z ME. The 

ually surcharged atmosphere the Moksopàya came in nae RA The 
WgVadgiti served the model while the remain 


ing vast literature p a d Vaisnava 
A ion, Saiva and Vaisnav® 
n element requiring to be synthesised was the Spanda conception, 
eas, 


slmiki d 

being a Ramayana only W: i. नला 

E à exts which reflect e eid 
how the Bhagv * gita 
"m gathered round the text. It has already been eho a vs हातत | 


à [n 
7४७७७, When the author says that his fact is 
ken at his word. Another indication of this 
Meloy z aya could have 


D 3, the work of Vasistha, or the Moksop lease. But J 
8a, Yen admitted Karman as a means of release. 
Neca, ed in Kaémira an ul 
the Y^, was favoured in Kasm ५५ tho result 
“ame, In brief, the Vasistha Ramayane 18 ia : 


inq s 
Teflectg the thought-movem@ns. pals 
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tendencies in the Vasistha Ramayana, knowledge of the historical background of Kaémina 
is necessary. In achieving the synthesis the original idealistic attitude was not given up 
but the new material was made to fit in the original frame. And thus came into existence 
the Vasistha Ramayana which was the Moksopaya containing the teachings of Vasistha 
but now given in a work of Walmiki, the Ramayana and so the colophon faithfully 
records all this whis when it runs as 


इत्यार्ष तरासिष्ठमहारामायणे वाल्मीकीये मोक्षोपाये सर्ग; । 
Thus the entire development ofthe Vasistha Ramayana is spread over three phases 
1. The Nucleus-Idealistic Upanisadie work of Vasistha. 
2. The Moksopaya-remodelling with Buddhistic ideas. 
3. The Maha Ramayana. Káémirian Synthesis. 


and as has been shown all this took place in. Kasmira since the Vasistha Ramayana 
reflects the thought of Kasmira and knows the literature known to Kàánira. 
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Chapter VI. 


The Del RU — e Visistha Ramayana Ramayana 

An attempt now can be made to formulate som : 
Vasistha Ramayana. The problem is by no meansa si egarding the date of the 
difficulties that usualy attend the date-problems 


conclusion, remembering of course that the inqui 
problem of date is never final and is always open t 
when it becomes available. Whitney’s famous observation * 


Dr. SURENDRANATHA DASAGUPTA does not accept the claim that the work is 
written by the author of the Ramayana and assigns it to the 7th or the Sth Century 
8, 1). , He argues :- 
1. The Vasistha Ramayana contains a sloka IIT, 16. 50. which is identical with Kalidasa’s 
Kumarasarnbhava IV. 39.. It may almost unhesitatingly be assumed that the author 
of the Vasistha Riimiyana borrowed the verse from Kalidasa who lived in the 5th | 
century. The author of the Vasistha Ramayana, therefore, flourished some time after 
Kālidāsa and we should assume the interval between the two to be long enough to 
establish Kalidisa’s reputation as a poet. , 


3. The Vásistha Rimayana seems to bea Brahmanic modification of idealistic Buddhism 
as can be obviously seen from the very striking similarities between the views Bie 
two. The tendency to assimilate Buddhistic idealism and modify it on WS. ur 
lines can be seen in the writings of Gaudapada and Samkara also; sere Co Et 
of the Vasistha Rimiyana could have been their contemporary or an immedià i | 
m timo, 


G üsistha Ramayan 
4 Gauda Abhinanda of the ninth century wrote a es ur dei the Vasistha 
called “Yoga-Vasis tha-Samksepa.' This would conduits eee m by 
"IBàyana, belon gs to the 7th or the 8th century. 10th or * 


TOF, SHIVAPRASAD Buarracarya is hence untenable. 


Dr. J. N. FARQUHAR in his An outline of the Sanskrit 
१9७7७8 ‘The Yoga-Vasistha Ramayana is one याव्या T ues 
t th and 14th centuries to popularise & philosophy Kt admixture of Sti 
"s dvaita Vedànta, but there already appears तप, The 
E 13 still more prominent in Madhava end or earlier- 
ob mPhasised. Tt may date from about A. pport. 


M ps in 80 
en any specific reasons or arguments 1 P 


Baro ae P. C. Divanat in his paper : 
3 ex Pa t the 

M) Presses the opinion tha i 
Posed eithor j jf not in any o 
100 ed either in the 2nd or 374, or Baus Satya Vrat Sh 


“tury, He argues :- 


Ste EE 
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tendencies in the Vasistha Ramayana, knowledge of the historical background of Kaéming 
is necessary. In achieving the synthesis the original idealistic attitude was not given u 
but the new material was made to fit in the original frame. And thus came into existence 
the Vasistha Ramayana which was the Moksopaya containing the teachings of Vasistha 
but now given in a work of Walmiki, the Ramayana and so the colophon faithfully 
records all this whis when it runs as 


cet वासिष्ठमह्यारामायणे वाल्मीकीये मोक्षोपाये सर्गः । 
Thus the entire development of the Vasistha Ramayana is spread over three phases 
l. The Nucleus-Idealistic Upanisadie work of Vasistha. 
2. The Moksopaya-remodelling with Buddhistic ideas. 
3. The Maha Ramayana, Kasmirian Synthesis. 


and as has been shown all this took place in Kà£mnira since the Visistha Ramiyana 
reflects the thought of Kasmira and knows the literature known to Kasmira. 


a अब 2८2५ : p 
diu; > AALS 60) 
ल्क ४९८ mida nisus 
[S ४७७4०७९ 
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Chapter yy. 


"T 1 
The Date of the 2 Visistha Ramayana Rimiyana 
An attempt now can be made to form 
ulate some 0 ini i 
Vasistha Ramayana. The problem is by no meansa si IER was oc i 


mple one and i i 

difficulties that usualy attend the date-problems ह eres REM त d 

Yet in the light of the discussions in the previous chapters it 18 possible to hee 
e 


conclusion, remembering of course Uife RE inquiry and the conclusion regarding th 
problem of date is never final and is always open to revision in the light of i aima 
when it becomes available. Whitney's famous observation «All dates given in Indian 
literary history are pins set up to be bowled down again" remains true to this day. 


Dr. SURENDRANATHA DasaGUPTA does not accept the claim that the work is 
written by the author of the Rámàyana and assigns it to the 7th or the Sth Century 
A.D.. He argues :- 
1, The Visistha Ramayana contains a £loka ITI. 16. 50. which is identical with Kalidasa’s 
Kumàrasambhava IV. 39.. It may almost unhesitatingly be assumed that the author 
ofthe Vasistha Ramiyana borrowed the verse from Kālidāsa who lived in the 5th 
century. The author of the Vasistha Ramayana, therefore, flourished some time after 
Kālidāsa and we should assume the interval between the two to be long enough to 
establish Kalidasa’s reputation as a poet. 


3. The Vasistha Ramayana seems to bea Brahmanic modification of idealistic Buddhism 

‘Scan be obviously seen from the very striking similarities between (1-९ Me. 

two. The tendency to assimilate Buddhistic idealism and modify it on tone 

lines can be seen in the writings of Gaudapada and Samkara also; therefore Me i ; 
of the Vasistha Ramayana could have been their contemporary or 8n. immediate follo F 
in timo. 3 


istha Ramayana : 
4. Gauda Abhinanda of the ninth century wrote a summary of CUT Vasistha Fe 
called « Yoga-Vasistha-Samksepa. ? This would conclusively S antes as proposed by E 
Ramayana belongs to the 7th or the 8th century. 10th or 12th ९ 


Ror. SHIVAPRASAD Buarracarya is hence untenable. 


re of India 


IN 1 ; Religious Literature J" 5 
Dr. J. N. Fargumar in his An outline .... Sanskrit poems written I the 


१९728 ‘The Yoga-Vasistha Ramayana is one ER system taught is 
Sth and 14th centuries to popularize & philosophy LL admixture of Sirikbya ideas 
शी Yaita Vedanta, but there already appears in ^P. The value of th 
pa is still more prominent in Mādhava and Ex or earlier. 
T A emphasised. It may date from about A. D. K. 

Blven any specific reasons or arguments 1n SURE 


Seventh Orien 
Ms itted to the 
Baro Mr. P, ©. Divanat in his paps बिक Ramay 
com ^» expresses the opinion that the in any of them, 
log Posed either in the 2nd or 3rd, or if not c 

h Century, He argues :- CC. Prof. Satya Vrat Shastri Collection. - 
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1. When we speak of the date of the Vasistha Ramayana we should try as far as possible 
to fix the text of the Vasistha Ramayana, the original, as it must have been composed. 
The references to the Samvadas between Sutiksna and Agasti, 7 and Agniveéya; 
Apsara and a Devadüta, Walmiki and Aristanemi; Vasistha and Rima; Brahmi and Bhara. 
dvaja, and Bharadvaja and Walmiki show that the Vasistha Ramayana has seven layers, 
and even if we cannot separate these seven layers, we could separate the two important 
layers, an original composition in the form of imaginary dialogues between Vasistha and 
Rama and the subsequently added portions. The original composition had not six 
chapters and the dialogues between Sutiksna-Agasti, Agnivesya—Karunya, Suruchi- 
Devadüta and Walmiki-Aristanemi occurring in the Ist sarga of the Vairagya prakarana 
and in the 216th sarga of the Nirvana prakarana. Similarly, some, at least if not all the 
prose passages and some of the Upakhyanas like that of Liliin the Utpatti prakarana and 
the whole matter of the Uttarardha of the Nirvana prakarana are later additions. Again 
attacks on Samkara, glorificatiou and geneology of the favoured doctrine, the discussion 
about the JIvanmukta and advocacy of the Anubhavavada as against the sastravada are 
additions by the writer who gave the text its present form. 


2. That these are later additions can be proved by a reference to the following points; 
doctrinal and historical considerations :— 


(a) Saxnkara does not refer to the Vasistha Ramayana in any of his numerous works. 
Moreover the Vasistha Ramayana discusses whether (i) by knowledge alone or by it 
accompanied by the performance of the rites Moksa is attained, (ii) whether the Upa- 
nisadic Mahavakyas themselves or the concentration o 
knowledge, (iii) whether the tradition supported the Jnr 
and lastly ( iv) the precise significance and the 
mukta., ME. Divangt thinks that ‘referen 


n their meaning gave saving 
navada or the Samuccayavada 
possibility of Jivanmukti and Videha- 
ces to these points are irreconcilable with the 
theory of the Vasistha Ramayana having been composed earlier than 788 A.D.. For prior 
to this date, the Pürva and the Uttara Miminsakas certainly had differences regarding 
the necessity of the Vaidica and the Smarta K 


; 9 ; y or identity in phrase or idea with any 
earlier ere ve ८0९ Upanisads, the Bhagvadgita, the Gaudapida-kirikas, Vairagya- 
— $ataka, t e eghadüta ete. it is the Visistha Ramayana which ig the borrower and 
_ this according to Mr, Divangr i i 


T * 
K 
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2 

| 4e ag can be seen from the testimony of Hiuen Thsang, 631 A.D.. Hiuen Thsang’s E. 
CC new city " must refer to this Nava, nütana-adhisthàna, This identification ‘ 

| हिया all the more cor ivincing when we find that the Vasistha R x 


pecomes amayana TV, 32.11.13 


ibe the town giving greater details; the beautiful town Surrounded by the hills 3 
jen dyumna-sikhara standing in its midst and a lofty-king of the house on this 
P. a Rajat aramgini 111, 357-62. while describing the town mentions its two promi- 
a 0161161105, its mansions reaching up to the clouds and the pleasure-hill in the 
entre, The Vasist ha R am ayaa Adhisthana is this Naya- nitana - adhisthana or 
povarapura, Rajataromgini 111.460 and VII.1616 mention a hill of the name Pradyumna 
and since Rajataromgini JIT. 460 mentions the construction of two temples and a Matha 
forthe Pasupata mendicants by King Ranaditya of Kasmira and his wife, itis likely 
ihat by the time of our author there were many similar buildings as described by him in 
. 32, 11-13. Moreover the Vasistha Ramayana IV.32. 18. mentions a Ratnàvali- 
vira which is again found in the Rájataramgini IIT. 476. as the name of a Vihara got 
constructed by Galuna, a minister of King Vikramaditya, son of the said Ranaditya. 
The future tense which the Vasistha Ram Ayana uses only shows the prophetic vision of 
Vasitha, The familiarity which is seen in these descriptions of places and persons 
varrant the conclusion that the author lived at a time when Yaíaskara was the King 


Ramira and Nrsithha was one of the ministers, that is in the first half of the 
Ith century, 


The assumption of an old nucleus of the Vasistha Ramayana is necessitated by the d 
| loving facts, | 


~ 
| pen himself admits that he composed some Rama story and handed the same (0 TS 
E and subsequently at the request of Brahma who heard these stories com- E 
Uy कर Present work. This only means that the present author knit together the 
Fie ^ - on philosophical topics, the old nucleus, and arranged them into six 
d Mes With some additions. 
| i Pe repetitions in prose and verse can only be satisfactorily explained and 


|e "AY except by this assumption. x 
|| | The 8 : 


no di ithi ; i a and 
| thn M dialogues, one within the other, besides the main one of Ram 


| the DEL ate that the work of Walmiki passed through several hands till pes 
| Mila an Re bor, Even the minister Nrsimha, the narrator of the story of nn 


[hen Aata must have had a hand. 
Devi un into six chapters is unscientific, the additions like those of ue ae 
L8 ok : description of another war etc. in the Lila episode in Es. uU ie 
| asthe a 0 Proportion and propriety which does not go well with š 

n Th E 9r appears to be. In 
Ram; "DA Parvan refers to theexistence of Vasistha Brahma dialo 
Origi TE noe ) as itihāsa and supports such a conch a 
d in j "7" 

i! र Vasistha Ramayana though pre-Samkara in ie 

On आग anywhere because the Vasistha Ramaya y. 
p Indi, sa in Kismirae oras SHIVAPRASADA ह 
Fis likely that iGo 


७ क 
- 


n luas 
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sojourn in that part of the country. Or it may be that he knew and yet he IGNORED 
itin view of the facts that though there is no difference between his fundament 
doctrine that there is only one reality and that propounded in this work, there is 
difference between them as to certain ideals and as to certain details which are by no 
means unimportant and that it was a work in the Puranic or narrative style, not in the 
strictly philosophical or argumentative style. 


a] 
a 


g) The Samksepa Siriraka IT. 182 pointedly refers to the Vasistha Ràmiyana and itg 
author Sarvajnatman lived aboat 900 A.D. Yet on account ofthe introduction of the 
present Vasistha Ramayana I. 1. 55-56 it may be that the Vasistha Ramayana was not 
in its present form. 


h) Gauda Abhinanda of Kasmira, in the middle of the 9th century according to Konow, 
wrote Yoga-Vasistha-Samksepa, an abridgement of the Vasistha Ramayana in its 
present form. But the date proposed by Konow is dependent on very flimsy grounds. 
Aufrecht Cata. Cata. p. 502 has a statement that Sakti-Muktavali mentions Rajasckhara 
the author of Karpüra-manjari as a contemporary poet of Vasukalpa and Abhinanda. 
Konow bases his assumption on this statement but Mr. DIVANJI has found Aufrecht 
who depends on information given by several uncritical persons as not very reliable as 
in the case of Madhusudana Saraswati and Sarnkara’s works. Secondly, on the authority 
of BUHLER, Konow identifies two Abhinandas even though he is aware of their distinct- 
ness and the fact that the names of their fathers differ. Thirdly, the date of Abhinanda is 
arrived at by the following calculation : he is said to be the great-great grandson of an 
unnamed man who lived in the time of Muktapida Lalitaditya who is believed to have 
ascended the throne of Kaémira * not before 724" and from that it is inferred that 
Abhinanda must have lived in the middle of the 9th century i. e, about 850. Thus the 


any argument based on it is not very convincing. 
the 12th century as Pror. Brarracarya thinks. 
Purana is no serious objection for according to 


Purána was well-known in the 10th century and 
goes back to the 5th century if not e ; 


the present Vàsistha E à arlier. From all this Mm, DivANJI concludes that 
e prese asistha HKàmüyana has been i 9 E ' if not in any of 
them in the 4th quarter of the 10th आम me ney ose oii pot in २1009 


PROF. SHIVAPRASADA BHAT 
. the Vasistha Ramiyana i 
"are :— 


TACARYA has discusse 


> d the problem of the date of 
n 1118 paper to the 


T [4 " . H 
hird Oriental Conference and his views 


ork. If this were correct then the 
4 may belong to the 6th century A, D. 
here are other consider 


CO ations regarding the outer shell of the work with 

18, curnik * The Vasistha Ramayana with its 
elaborate descriptions, ideas, images 
be figures of speech, dd of the 
'onceita is clearly a specimen of Jater 


are Teferences to, parallelisms of and 


saxe us much further 
raphernalia, curni 
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fion verbatim quotations from Kalidasa, Bhiravi, Bana, Bhay 
0) D 


abhüti and Magha. 
~ anv, 6. 17-23; 7. 20-21; 16, 5-21; 17-51; Utpatti. 16. 16; Nirvana 14-17. These are 
Vairsgy olations. Further the Vasistha Ramayana shows traces of the complexity of 
not M. and modes of worship after the Puránie fashion, it has the courage and 
Hindu 2M ery them down in no uncertain terms. Vairàgya 25-32. 40-1 1; 29. 120-131. 
o ph the fact that it is in kavya style it is seldom found quoted in any of the : 
Be oral alamkára texts or native traditional a nthologies and this shows that it was not t 
SM for long and was studied at a comparatively later date. This points to à period 

Inter than the 6th century. 


3. In its philosophy and inner essence the Vasistha Ramayana reflects the tendencies 
ofa particular age and may be even of 


à particular local environment. Like the Bhag- 
vadgita the Vasistha Ramayana also tries to make a synthesis of the views of the 
Sibkhya and Yoga and other schools. Considering all the things that the Vasistha 7 
Rimiyana has brought together, this nature of the ideal and temperament held up for - 
realisation could not be thought of in Buddhist India before the days of the Pala Kings C» 


: EM 3 Uw 
of Bengal, especially for a Hindu writer treating essentially a Hinduite theme and so it F 
would be bold to say that the Vasistha Ramayana was composed earlier than the 9th ss 
century A. 1), ; 
i : Ke 

4. This conclusion is supported by other considerations as well. In the fight between 


He two Western Kings, the Parasikas and the Tamrayavanas take part, Utpatti. 37. 


iid. The Timrayavanas are possibly the people of Afaganisthana who about the 
qb century onwards came in hoards to Western India for plunder and ravage. 
Ti Vasistha Ramayana only mentions their attacks or part in the war but not any 
werlro of the Indian Princes or their complete conquest of any part of India. The 
‘sistha Ramayana does not refer at all to Ramanuja or to the views of his school and 
gt that i refers to the Vedanta Philosophy as Vedantins or Vedántavadins and 
ही erences to the views of this school would take us to a time not ed € 
pit San The Vasi Rama f k rànas to ahu- 
शान ह tae ao 
के the Bhagavata Purana and its hard and fast line of Me 
"hdi amsakala? and = bhagavattva of Visnu, the Supreme Being. g iu nm d 
fit, Sof Para ITER rega rding the age and the compilations of ihe u em a T d 
» this would point 10th century as the date of the Vasistha : : i 
"vla Ramayana speaks of many Vyisas and Walmikis and the view ee 
the lith century, the times of King Ballalasena, From Vairagy@ 9.9: mr 
hg the, Mumu, 18; Sthiti, 62. 8, 11, 12. it appears that the author is at 


" - tit 
na Customs and the culture of the Easterners, the picture of Buddhis 
lg o 


» its Mss. are common in that province | 
A and the Bhàgavata Purana and Vai 
rity. Later on Abhinanda Tarka 

810. a North Bengal writer compose 
a or Moksopayasara and this 
bhinanda is 10113 0 27120 


autho 
iveka 
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who summarised the Kadambari. Anandabodha Saraswati of the 1 7th century, in the 
South was according to himself the first to comment on the Vasistha Ramüyana- 
* Ananyapirvyakhyatam grantham me vyavikirsatah etc’. The georaphy and the topo- 
graphy of the Vasistha Ramayana are of a later date than those of the Marka ndeya Purina 
and the Brahma-Samhita. The Visistha Ramayana refers to one Sindhuraja ( Utpatti. 
34, 48, ) and there is one famous Sindhuraja in History, the father of King Bhoja of 
Malwa. Bhoja succeeded him in 1010 A. D., the year in which Mahamuda of Gazani 
took Multana, VINCENT SMIrH describes Bhoja’s fights with neighbouring powers includ- 
ing one of the Muhameddan armies of Mahamuda. It would, however, be bold to say 
that this Sindhurája is the King described in the Vasistha Ramayana episode. So all 
this points to the 10th to 12th century as the probable date of the Vasistha Ramayana 
and Eastern India, Bengal as its place 0: inception. 


Dr. B. L. Arreya has discussed this problem of the date in the second chapter 
of his book. He is inclined to place the Vasistha Ramayana in a much earlier pre- 
Sarhkara period and his arguments are as under. 


1. 10th and 12th century as the probable date of the Vasistha Ramayana cannot be 
accepted because Vidyaranya of the first halfof the 14th centu ry regards it as an 
authority, quotes very freely from it in his Pancadasi and his Jivanmuktiviveka is 
mainly based on the Vasistha Ramayana as the 253 quotations would prove. Vijnana- 
bhiksu is not tbe first writer then to refer to the Vasistha Ramayana. Further the 
Vasistha Ramayana of about 32,000 £lokas was summarised into a Laghu-Yoga-V àsistha 
or the Yoga-Vasistha-sara of 6,000 slokas by Abhinanda, a Gauda Brahmana of Kagmira 
in the middle of the 9th century. Konow, KEITH, WINTERNITZ all seem to accept this 


fact. This would conclusively prove that all the dates proposed after the 9th century 
cannot be accepted. 


2. WINTERNITZ thinks the author to be a contemporary of the great Samkara. This is 
not possible as it is summarised in the middle of the 9th century. For a work of 
the size of the Vasistha Ramayana to be composed, to become well-known and authori- 
tative to deserve a summarising, the time allowed by WINTERNITZ, by taking the 


author as à contemporary of Sarikara, three ¢ 1 i fici 
; yuarters of a centur nb. 
It must be a pre-Sarhkars work. "e ore MN 


3. Prof. BHATTACARY A'S contention that the occurrence of the term Vedantins or the 
Á Vedantavadins in the sense of the Vedanta school would take us to the ti ४ र i तंगी 
than that of Sarikara has really nothing convincing in it. The term Vedi $e in the sense 
of the Upanisads is very old, Mundaka IIT. 9. 6, क कळी m 5 ünta fe t 5 8e 
5 finitely S pre Sarkara has indications to prove the oou ist त "i of 
ers propounding the Vedanta Philosophy, On the stren PIM ns of teas word 

rk cannot become post -Samkara, gth of the use of these words 


many similarities between Samkara and 


1211), Tenn 81980 extent influenced 
kara and t i 

n the he para ge aks also reveal the ail of 

diene parallels in thought and expression between the 


१ 
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due to the fact that the Vasistha R 

A ae lifted from it. 
jr 1 BHATTACARYA thinks of the times of the Pala Kings of Bengal when such 
5T y 5 prevailed in India, as suitable for such ideal and also for a realisation of th 
E o this is not necessary, for Bana in his Harsa-carita in the description of 
m. ramicra, noted by Carpenter in his Theism in Medieval India (pp. 111 -112.) does 

s ni the first half of the 7th century also wasa similar perio 
1४8 


‘mayana is prior 80 the karikis and 


e प्या des 


d of harmony and 
tolerance. 
5, Pror. DasAGUPTA'S view that no Hindu writer before Gaudapada attempted to give 
exposition of the monistic doctrine, apart from the Upanisads, either by writing a 
emmentary or by writing an independent work as Sankara and Gaudapáda did respec- 
tidy, is wrong. Bhavabhüti coming according to BHANDARKAR at the end of the 7th 
entury, before the great Sarmkara, knows the term Vivarta and the Illusion theory as 
shown by HIT, 47; VI. 6 of his Uttararümacarita. The term Vivarta does not occur in 
tie Upanisads, the Bhagvadgitaé and even in Gaudapida. The views alluded to by 
| Blarabhiiti in his simile frequently occur in the Vasistha Ramayana. A careful compa- 
tion of Bhavabhüti and the Vasistha Ramayana shows that Bhavabhüti is the borrower 
था| we have no hesitation in th inking that the Vasistha Ramayana existed in the times 
| €Bhavabhiti, if not earlier. 


l The Vasistha Ramayana is earlier than even Bhartrhari, the author of the Vairügya- 

aks and the Vakyapadiya, as the fact that Bhart;hari imitates the Vasistha Rāmā- 

d ४0 places shows. Bhartrhari's date is 650 A. D. and hence the Vasistha 

"Iiyabà existed at the commencement of the 7th century. 

! The firet ch 
| pin the Pu 
| Mitten by 


Apter of the Vasistha Ramiyana which is more or less a traditional begin- 
Tàhie fashion clearly shows that the present Vasistha Ramayana is not 
B Walmtki. If there existed any composition of Walmiki, the कल E: the $ 
tally ri Ramayana, it is very difficult to say what its doctrines might a 3 

ign x their una dulterated from. A critical comparison of the first ew. x z 
lie Visisth; po of the Maha-Bhàrata and the 10th sarga of the second pra sid us 
"ili M Xamayana shows remarkable agreement and shows that even be: Is 
li, 4 “ta composition there existed a work containing the philosophy of Vasist 


| लका tart from Brahmi. The doctrine of Superiority of Effort over Fate is almost 
story pe Vasistha R amayana IL5-9 and the Mahi-Bhirata Anu. 1.1.2. refer क. 
à lup, 5. RR Vasistha, This might have formed the nucleus of the Vasist 
Th nucleus is thus pre-epic. fer is 
Jg, sont Vasistha Ramayana is a fine synthesis of al) that was oma the 
l ६ and Mah üyàna Buddhism. The author has knowledge x 
; Midhyamika, Vijpanavada, for these are be pue ed and | 
; calism, Nihilism, Yogabhamikas are ‘ pear y P 
pias acquainted with the Tathata philosophy ०3304६१०११. "NM 
Uninay ida of Asainga and Vasubandhu and mu n 
of E these thinkers. Nigirjuna’s date is lutter half of > 
प) Th Sudhu is between SEO- sdyrat SHAKE ute TE र 
a ° author of the present Vasistha Ramayava, thereto 
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lived earlier than the close of the 5th centnry A. D. . Another important fact pointing 
to the same conclusion is the relation of the Vasistha Ramayana and Kalidasa. VIb. 119, 
2-5 in the Vasistha Ramayana is a nice summary of the Meghadüta. It is now accepted 
that Kālidāsa belongs to the early part of the 5th century A. D.. ‘The author of the 
Vasistha Ramayana. therefore, cannot be placed before the middle of the 5th century. 
He lived at the time of the downfall of the glorious reign of the Gupta kings. The 
philosophy and the description of the wars and the battles in the IIT and the VI. books, 
the war between Vidüratha and Sindhu, the invasions from all quarters on the kingdom 
of Vipascit and the mention of the Hünas justify this conclusion. Thus the author of 
the present Vasistha Ramayana is to be placed before Bhartrhari and after Kalidasa, 
The geography, topography and history can help us in fixing an exact date of this work, 
We have mainly considered its philosophical doctrine. 


Dr. V. RaGHAvan takes up the discussion of this very problem in his article on 
the date of the Vasistha Ramayana in the Journal of Oriental Research Vol. XIII. partii. 
pp. 110-128, His arguments are as under :— 


1. The question of the date of the Vasistha Ramayana is inseparably connected with 
the question of the interpolations and additions, but unlike Mr. DivANJI who in his 
articles on the same subject, (Proceedings of the 7th Oriental Conference, Baroda. 
pp. 15-30; The Poona Orientalist IIT. 1. pp. 29-44; The New Indian Antiquary I. 12. 
pp. 697—715 ) goes into the questions of the additions to the text of the Vüsistha Rama- 
yana, DR. ATREYA studies the question only on the basis of the Nirnaya Sagara Edition 
in two volumes. Mr. Divanst thinks that the date of the Vàsistha Ramayana is the 
2nd quarter of the 10th century. Dr. ATREYA thinks that the Vasistha Ramayana is to 
be placed between Kalidasa and Bhartrhari and that the work is CIE than Gaudapada, 
Bhartrhari, Sarhkara and Suresvara whom it has influenced. 


2. The Vasistha Ramayana is undoubtedly a Kavya and it describes itself in this manner 


in II. 11. 33. It now echoes one master, now works into its verse a figure or a description 


from some poem ora drama and now uses wholesale a verse from other’s writings. A 
thorough examination of this aspect of the Visistha Ramayana helps us to a great 
extent in the task of arriving at an earlier limit to the date of the work. Dr. ATREYA'S 
investigation is meagre and tainted by his assumptions, To the parallels noted by 
Dz. ATREYA DR. RAGHAVAN has to add many more. Thus he points out parallel passages 
88 well as those where influence can he sus 
Matrgupta 6th century, Bana 7th century, 
Bhartrhari 651 A. D. , Kumarila 660 A, D. 
first half, Sankara, Anandavardhana 884 


tbe subsequ 
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anda argument is weak in itself and that the argument of Mr. Divangy based ० : 
M idonee of Sarvajnatman is à mistake and remarks that these need not make ui 
the ९ 


ing the earlier limit of the Vasistha Ramayana before the 10th century. The latest 
D. date according to him is determined by the fact that the Suktimuktavali 1258 
i quotes from the Vasistha Ramayana, From all this, Dr. RAGHAVAN comes to did 
wnelusion that ‘ the -s z ne text of the Vasistha Ramayana as we have it in the 
Nirgaya Sagara Press Edition in two volumes must be between the 1 lth and the middle 
ofthe 13th century . 


All this discussion will reveal to us how all possible 
byall these scholars; thus DR. ATREYA takes the text 
Dr DasaGUPTA takes it to be by one. a contempor 


positions have been taken 
to bea pre-Sarbkara work, 
ary of Gaudapada and Samkara or a 
century anterior, PROF. BHATTACARYA places it somewhere between 10th to 12th century, 
Mn. DIVANJI places it in the 2nd, 3rd, or 4th quarter of the 10th century, DR. RAGHAVAN í 
paces it between 11th and 13th and finally we have DR. FARQUHAR placing itin the 
Mth century. Which of these deserves acceptance ? 
In fact, the argument for the date of the work has been developed all through 
ihe preceeding chapters, In the light of the discussions it is obvious that the view held 
Dr, ATREYA is clearly untenable, Moreover it would be too much to say that the 
Mesent Vasistha Ramayana has any considerable antiquity. There is only one thing in 
De, Arnzya's discussion that is worth consideration and that is the possibility of the 
cleus of the Vasisiha Ramayana belonging to an earlier period. But throughout his 


mon ho has the present Vasistha Ramayana before him. 


Then we ha ve the views of Dr. Dasacuera and Mr. DIVANJI and it is clear that 


| Arras view that the work could be written by an author either wae 
; fat ^ ? and Samkara or a century anterior to them cannot be accepted in Wo s 
Miter E. : Be present Vasistha Ramayana shows clear evidence of the wee pee: 
har mee to later centuries, Dr. Dasacurra is influenced by the usual iss 
Mt es but, as Mr. DIVANJI has shown, this argument has no force. हक 
१0 of th the confusion regarding Abhinandas and hence his al ate : 
भागा 1 Work as anything before the 9th century has no force p. ue i. E 

Veni, of "ther Dr. Dasagurra does not appear to take into consideration Mare 
the evolution of the text through centuries. : 


Ir, “= 
tug Divaygy has certa inly made improvements over the scholars ee 
aka E^ the possibility of the evolution of the text by additions and acore 
: opi his own way to point out as to what could be s 
क i a convinej ver the difficulty of 
nq Pusheg t a onvincing manner got ove the ty 


° text e date onwards by a century or so. Mr. d e 
ण. 0१ account of the seven dialogues that are ret pe 
i^ mem to be u nconvineing, Are these seven layers. 
tS he =A er, “nd if so, then what could be the po - [ 
t AN 8118 to different tinzesámplysdostyinel, 

> ९86 are rather very important 
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nor has any clue been offered for their solution. Mr. DIVANIT has made very valuable 


contribution to the Vasistha Ramayana scholarship by pushing the date beyond the 9th 
century and-also by pointing out the evidence of Sarvajnatman that the an aer sist 0 he 
placed earlier than the Samksepa—Sariraka. But his suggestion that Samikara might 
have ignored a work of this type makes no appeal; for it is impossible that the great 
Samkara could ignore any important work. Moreover SwAMIJI BHUMANANDA has shown 
that Samkara, the great, ora commentator of his school with the very name, shows 
that a work by Vasistha did exist. The great Samkara could neglect the work only on 
account of its very prominent Buddbistic philosophy and tendencies. 


Swaar BHUMANANDA'S attempts to help Dr. ATREYA also are equally unsatisfactory, 
At best the existence of a nucleus of the Vasistha Ramayana is proved ; but nothing is 
established for our Vàsistha Ramayana. 


Next to Mr. Divaysr’s contribution to the problem, the contribution of Prof. 
BuATTACARYA is extremely valuable. He has pointed out the Buddhistic and the Trika 
elements in the work and thus has on that count placed the work in 10th to 12th century, 
a conclusion which can be accepted with little modifications. But the home of the work 
as suggested by him cannot be accepted. Itis clear that the work was produced in 
Kaémira inasmuch as it knows the literature current in that province and also the 
peculiar philosophy that was developed there. Kaémira has been referred to in the work 
in many places, IV. 29.27; 31. 15; 32.11; V. 93.42. and as Mr. DivANJI has shown, the 
author is familiar with the history as well as the topography of Kifmira and so all 
things put together clearly point out that the Vasistha Ramayana is a product of 
Kasmira. STEIN in his introduction to the Rajataramgini has shown as to how tolerance 


and the simultaneous existence of opposing creeds was a special feature of Kismirian life 


since the days of Nagarjuna, and so it isnot necessary to think of Bengal of the Pala 
kings as PROF. BHATTACARYA thinks. 


A DR. RAGHAVAN'S contribution too is immensly significant and his efforts to find 
3 e pur of the Various poets on the Vasistha Ramayana has fruitful results. Again 
is effort to fix the date in the light of the Gita text is ingenious and convincing too. 


Strictly speaking, the problem of the date of the Vasist ‘imayana is just like 
the problem of the date of che Epics, the Maha-Bharata in E a Jaber 
additions and accretions to a nucleus. Like the great Epic this E pic of Vedanta also has 
suffered from successive revisions. Therefore when we speak SEIS date we € to be 
AM abopt mn phase we are referring to. It has been shown that the Vasistha 

divas with the Trika elements represents the last and the final phase of the text 
m the pereo AN represents the second phase. The NT cem in this phase 
edid repay ay work of Vasistha now 70 
capable of being developed on Buddhistic 
phases, the Upanisadie, the Buddhistic and the 
yers as Mp, Divanst uS MM for these successive phases. The work 
ns, and at each revision it Egosted, but it must have passed through the 
ह cco. Prof. Satya Var पक्षा 80009000100101 material in though! 
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and bulk. Tn its final phase now it is not easy to separate the material. The work as it is 
may be Very big but it has ü certain uniformity of plan and style as well. Mm. DrvaxJr 
thinks that the division into six chapters is crude and unscientific but one does not 
feel it 50. For the kernel deals with Utpatti, Sthiti and Upasama, the very fundamental 
Avasthá-traya of the Universe and then the first deals with Vairagya as the necessary 
pre-requisite of the philosophical inquiry and the last naturally deals with the Nirvàna. 
Tt is also necessary that there should be a discussion of the released man and hence the 
second deals with Mumuksu-vyavahára. There is a certain method in this vastness. In 
fact the very systematic examination of all the evils of life as attempted in the Vairigya 
prakarana itself is sufficient evidence for the author's attempt to write in à systematic 
manner and according to some plan. 


Thus it is necessary to think of three periods in and for the development of the 
Visistha Ramayana from its nucleus to its present form as presented in the Nirnaya 
Sigara Edition in two volumes. The original work of Vasistha goes back to the Sütra 
period and the second phase namely the Moksopiya would belong to the period after 
Nagarjuna but before Samkara; thus its date would be somewhere between the 3rd and 
the 7th century but later than the composition of the Lamkavatara Sutra which the 
author of the Moksopaya tried to imitate. It may be that the author of the Moksopaya, 
the person responsible for the second revision was a follower of Asarhga as PROF. BHATTA- 
CARYA has suggested. The third and the last phase is the Vasistha Ramayana and this 
wasdone by a writer of the Trika school. This being carried out, the Moksopaya was 
developed into the Vasistha Ramayane some time after the 10th or 12th century as has 


been shown by all these scholars. But can any attempt be made to fix it more precisely? 


It has been shown that the author of the Vasistha Ramayana knew the Kavya- 
Prakasa of Mammata. The date of Mammata lies in the latter half of the 11th century, 
This then is the eurliest possible date for the Vasistha Ramayana. Is there any clue for 

९ latest possible date ? Dr. RaGHavan refers to the fact of the text being quoted by the 
tktimuktavali | 958 A.D. and this would determine this limit. More convincing evidence 
“roborating this conclusion of Dr. Raanavax is available from the celebrated Marathi 
a Jn&nesvara, He wrote his immortal and epoch-making Jnāneśvarī in the Salivahana 
n 1212 that is 1280 A.D.. His date is definitely known to be 1275-1296 A.D. . Jnàne- 
B^ is greatly influenced by the Vasistha Ramayana. Tradition goes that he had 
Written one Yoga-Vasistha but it is not now available. But the work Amrtànubhava, t 
ich ig clearly his, शहत definite traces of the influence of this work. The nous 237. 

^ पहात also reveals the same fact. Dr. S. D. PENDSE in his work * Sri Jnanesvarance —— 
taining ’ has devoted one full chapter to trace and evaluate this influene 
“the VHT) and this will clearly reveal that this very great poet was de ep 
| ide “Pell of the Vasistha Ramayana; for he has taken from it not only p 
3 ilak and expressions but also its highly 1 poetical style for ee 
Ruy yikes in IIT. 101. inspired Inanesvara to writ 
Yd anivara vasti tina gava’ ete. very एफ : 
Y: All things put together, there can be no doubt t 
€ regarded the work WA P 
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Marathi metaphysical poetry is under a deep influence of the Vanist ha Ramiayany 
as can be seen from the fact that the work is quoted by writers like Wamana Pandita, 
and Ramadisa and it was commented upon by or abridged by writers like Ranganath, 
Vyankata and others. 

From this it will appear that the Vasistha Ramayana is likely to have been given 
its present form sometime between 1150 to 1250 A.D. Allowing a period of 50 years 
for the work to get currency, popularity and authority, the limit may be brought down 
to 1200 A. D. M 


From this it will appear that Dr. FARQUHAR’S view that it belongs to 13th or 
14th century also cannot be accepted. In this manner, this great Epic of the Advaita 
Vedanta or Indian Philosophy, like the Epics of the Bards, got its present shape by 
revisions with definite tendencies and trough three stages; the original work of Vasistha, 
whence it derives its name; the Moksopaya; and the Vasistha or the Maha—Ramayana, 
an Epic with 32,000 verses, 
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Chapter VII. 


The Philosophy of the Vasistha Ramayana. 


The Philosophy of the Vasistha Ramayana has been critically studied by DR. ATREYA 
and DR. DAsAGUPTA. Here an attempt is made to give a summary of the views of the 
Vasistha Ramayana on important topics which go to make up its philosophy. 


BRAHMAN 


The Vásistha Ramayana has retained the Upanisadic term Brahman to denote the 
highest reality. It is also sometimes called as the Param, Satya etc. It has already been 
shown as to how much the Vasistha Ramayana depends on the Upanisads and the earlier 
philosophical literature and therefore itis not at all surprising if it retains the very 
popular terms in its own thought. 


Canto 5. 1IT. discusses the nature of God who is the first cause-mülakárana-of 
the world. Even though it is accepted that the mind is the cause of this illusory 
universe the question remains regarding the cause of the mind. The Atman is then 
described as the miila-kirana. This Atman is eternal, all powerful, the Highest Lord, the 
Purusa of the Samkhyas, the Brahman of the Vedintins, the Vijnana of the Vijnana— 
Vidins and the Sünya of the Sinyayadins. From Him God originates like rays from 
the sun and the various worlds like the bubbles on the ocean. To Him the universes 
Proceed like the waters to the ocean, He illumines everything, He transcends everything 
and even though producing so many universes He really produces nothing but always 
Temains pure, of the essence of eternal Samvid. Words fail to describe Him but He 
18 understood by the released. This Atman is the Müla-Karana, the first cause of every— 
thing ( 4-1 0,23). Canto 9. III discusses the nature of the Parama Karana in precisely 
M similar terms. The Universe is an illusion created and perceived by ignorance. 

he Ultimate Reality is only Cit, endless, eternal and all auspicious. It has no cause 
ut the worlds are its effects like the waves on waters. By its Cit all the worlds shine. 
र rom it the mirages proceed. Movement and non-movement, spanda and aspanda 
Te its eternal and pure natures and these result respectively in the production and the 
ction of the universes. He pervades the entire omer) though bodileses He Bas 
ino Betvading form with a thousand hands and eyes. He is the yo of the SORES po^ 
ie and he is the knower again. This original couse NA sl e o 
M “ternal, Brahman, Enduring, Auspicious, Pure, Irresistible, Sacre R pane > 
A nd thought and imagination and unaffected by these, the Cause gi all thə causes १ 
“ignated by Tat and the final knowing Consciousness as designated by an UR j 

m 65, 74, 76 ) The 10th Canto discusses the fact that it is eee tha 
| 0७७७ Unaffected and in tact even after the Deta 
dni A : Just as when water is at rest then there "ane Boe i Th 
) Ones 7 a similar manner in the Brahman the hss j pe 
Jue, Of this Highest and nothing is therefore dest 

md the highest Brahman is existing. Its. ien 
has come out but even thon 1t hay? we Ra 
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when there is somebody to taste it. Ina similar manner the worlds get an existence when 
there is a perceiver. It, the Highest Reality is subtle, minuto, Bate, p m tho TA a 
senses, and intelligence. It is beyond the mind and all the various proc Bs s anc unctions 
of the mind. In fact when the mind is itself at rest and destroyed then it is the pure 


Brahman that shines. Verses 38 to 54 describe the Brahman as beyond everthing and 
being very subtle the cause of everything in terms that remind one of tho Upanisads 
and Buddhistic ideology. The use of the term Sanya is striking. Canto 11 discussing the 
Highest Reality again affirms in 32 that it is the Atman that is the only real ity and that 
duality has no existence. When the Drsya exists then the Seer comes into existence and 
when the Seer exists then the Seen comes into existence. By the existence of the one or 
either, both are bound but by the non-existence of one or either both become free and 
released. The universe does not exist asit has no cause; hence the question of its 
destruction does not arise. The Gaudapadiya note is too obvious to escape notice. (13, 
4,18, 32) The similies of the Vandhyaputra and Svapna are also freely used. Thus the 
falsity of the creation and the reality of the Atman is reaffirmed. Canto 14 is devoted 
.to à discussion of the Brahman. 


The Ajativada, teaching that nothing has been produced is here taught in the 
manner of Gaudapada. The Atman itself is all this; and again all this has no existence 
and therefore he is nothing. The Jiva also has no existence whatsoever and the only 
reality existing is the Brahman, pure, cinmátra and all-pervading. The preception of the 
diva and the world is just darkness of the mind which disappears as the light of know- 
ledge begins to illumine and shine in the mind. The Brahman, only being all-powerfull, 
partless, is able to put forth whatever it wishes and then the duali ty is created. When 
the Brahman conceives a desire duality is created; then the various powers are given & 
scope for their display and thus the Tiva comes into existence. T 
enough assumes tho appearance of egoism and in this manner it is by an idea that the 
universe has been set going, There is no diversity, and it is the spanda, movement of the 
cit that assumes the form of the Jiva and the world that is experienced by it. The 
Brahman is beyond destruction and beyond any change whatsoever. How can then any 
real production take place? The various words like the part and the whole are without 
any meaning as they are as unreal as the horn of the hare. Thus the world being false it 
is the Brabman that alone, and only one, is the ultimate reality. Canto 20. ITI gives the 


he caitanya part curiously 
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Nothing is produced here, nothing is destroyed. It is the Brahman that displays itself 
in the form of the city of the Gandharvas, in the form of the world. (66) In the prose 
- that concludes the chapter, the usual Vedanta similies of the Jala-taramga, Rajju- 


sarpa Hema-kataka are used and the Brahman is described the Upanisadie manner. 
8, : 


Canto 81. IIT again touches the topic of the instruction regarding the Highest. It 
is emphatically declared that the world isin the Brahman as the tree remains in the 
seed. (86) The percept ion of the duality Jeads to activity and hence results in misery 
for the soul, It is the Drastr who is responsible for the Digya. Reminding one of Gauda- 
pida and Badarayana, the ana logy of the father and the son or of the bhogya and the 
bhoktr is utilised to prove the relative character of the two. (63-66) Canto 94. IH 
establishes that from the Brahman everything proceeds. Just as drops, waves ete. do 
arise from water, the mirage from the Sun, the moonlight from the Moon, in a similar 
manner from Brahman all things proceed like sparks from the fire. ( 32) The same idea 
isagain made clear in Canto 40. IV. All the world is Brahman and in fact there is 
nothing beyond it. (30) The Highest truth is that all this is Brahman. (35) 


Canto 35. V. instructs in the Upanisadie manner the identity of the Atman and 
the Brahman The Atman is the Om, all and everything in this universe. He is beyond 
all fruit, ali action, the real cause and essence of everything and inhabits the body like 
the black colour in the masi or cold in snow or the fragrance in a flower. (26) His power 
has no limit. The world and experiences of the body and the senses do not affect Him. 


Vi k ^ Á e p 
Viveka and Jnana are the two means of knowing Him. 


Canto 3. VIa. seeks to teach the oneness of the Brahman with the world and declares 
that all the world is but a creation of the Maya which in itself vanishes as soon as it is 
kuown, (20) All isas it was and no change has taken place; the Void from the Void, 
Truth from the True andthe Full from the Full and Brahman has come out of 

tahman, ( 1] ). Canto 40. discussing the essence of the Gods comes to the conclusion 
liat it is the Brahman which is the ultimate reaiity and it is to be known by knowledge. 

God with a few limi ts like those of time and space is no God at all. The very idea of 
like the deity to be worshipped, the worshipper 
ME Worship itself. When the Highest Brahman is known all these eo 
S ish. (8) Canto 48 establishes the oneness of the Brahman by denying the exis RA 

ihing else and by describing the Brahman as without any properties and qualities, 
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nirvikalpa state which is the goal and in that state the world does not appear as different 
from the Brahman. (2-7, 21, 22) 


Canto 32. VIb. secking to give instruction in the nature of bie bake th first ‘ traces 
the appearance of the world to the avidya of the nature of Ahamta and comig to the 
conclusion that the whole illusion can be destroyed by knowledge an l declares that all 
the creation is like the water of the mirage appearing in place of नि म that is all 
peaceful. Knowledge makes the illusion vanish. Canto 33 again affirms that the A 
tions are like the two moons, the imaginary demons, infatuation, dreams or the mirage 
(26) and the pure Brahman-nissvabhava is the ultimate reality And for its movement 
there is no cause just as there is no cause for the motion in the wind. (82) Knowledge 
reveals that the creation is but a Bhranti, illusion like the sasasrnga and only the pure 
Brahman exists. (43, 44) Canto 44 observes that Brahman and sarga are not different. 
Nothing is produced here in Brahman and nothing is also destroyed. All these are only 
imaginary parts just as parts are imagined in water and space. (42-48) When the 
Brahman cit moves it is the creation and when the movement stops it is nirvana, (37) 
Canto 35 describes the Brahman as the source of the creations. The three worlds are 
but so many waves appearing on the surface of this vast and full ocean. It is from this 
Brahman that the various branches of the universe proceed. The uncaused Brahman 
without any cause is the seed of the creation. Its sprouting forth is creation and closing 
18 destruction while the condition in which there is neither sprouting nor closing is the 
highest state. Canto 43 teaches that itis Brahman which is everywhere. The entire 
creation is purely a creation of the mind which ceases to exist when knowledge is acquir- 
ed. (61) Nirvana is nothing but the cessation of the activity of the mind by the virtue 
of knowledge. The usual similies of the mirage, brhama ete. are freely used. ( 57-60) 
Canto 52 describes the nature of the Highest Brahman. Brahman is a matter of expe- 
rience and it is peace, endless, without a beginning, of the nature of the sky, a matter to 
be known. It is the essence of everything but at the same time beyond ev erything, beyond 
even the very elements and the creation. Init the entire illusory phenomenon of the er: a- 
tion appears, The Brahman is partless and yet for the sake of convenience it may be said 
that space, time, wind and the whole creation is but à part of the Brahman. It is 
the essence of everything, at the same time beyond all change and yet ageless. This is the 
Highest Reality. (49) Canto 58 also affirms that the creations are the Brahman and the 
Brahman itself 18 the creation, the two are one like the fire and its heat. The real state 
is beyond the notions of oneness and duality when the words creation and reality cease 


b प ९ 99 teaches the nature of the parama-artha. In 
the usual manner is said that the world is an illusion and it is the Brahman which is 
read everywhere. The reality which the world has is the reality of the dreams. The 
se experience cannot be really described for it is tho privilege of the fools, for the 
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of any form, for the earth ete. have no existence. It is neither an illusion nor a decep- 
tion. It is Brahman itself. (47) Canto 177 describes the Truth. Nothing has been 
produced and the appearance of the diverse and destructible universe is only an illusion. 
The reality is the changeless, peaceful Brahman. There is nothing like a cause. Is 
there any cause as to why the city of the clouds has walls in it? Just as eddies, waves 
do appear in water or eddies ete. appear in wind on account of the motion, in a similar 
manner in Brahman appears the creation. (33) Canto 179 teaches that everywhere there 
is Brahman. The world is just a dream. (18) The reality is the highest peaceful 
Brahman. Canto 186 teaches that all this is the Brahman. There is no difference 
between the world and the Brahman, just as there is no difference between the void and 
the space. (78) Just as so many drops fly off from the main water-current at a water 
fallin a similar manner from the Brahman so :nany things emanate. (79, 80) Again in 
Canto 189. the sume conclusion is offered in (20) saying that all this is illusion and it 
isthe Brahman that is the Ultimate Reality. Cantos 206 and 207 give the important 
question in the matter of the Brahman and the answer to it. But nothing new is stated 
and the earlier observations that the world is an illusion and that the Brahman alone 
is the reality and that its knowledge leads to salvation are again affirmed (38) . 


Thus in many chapters is the Branman, the ultimate reality of the Vedantins, 
described in the Vasistha Ramayana. 


MAYA 
Cantos 44-50 V. deal with the story of Gadhi and introduce the word and the हि 
concept of Maya. Gadhi wants to have a peep into the Maya of Visnu, Maya which is : 
Burisára, producer of blindness and created by him, the Highest Lord. ( 13, 44 ) Then 
the story narrates the several interesti ng experiences of Gadhi as his becoming the King > 
ofthe candalas etc. At the end Gadhi asks the explanation of this darkness -atitamo- i 
Mayi miyi which he had seen and which was almost miraculous. Visnu then explains 
a the Maya is noth ing but the work of the Mind, the Citta, for the world, earth ete. 
E not existing externally as they have no real existence. It is the Citta that 
bcos them. As the potmaker shapes and creates the jars ete. ina similar manner 
> Citta orea tes the different objects. The seed of the entire creation is in the mind 
Ee the seed of the leaves and flowers always is in the seed. Ta it is clear ~~ E 
E "Ya is here Accepted as an ignorance of the Self by which e a ९ are project do 
E ud are perceived. The idea of illusion is clearly implied. This Visnu máyü-darsana 


Ma: ह ` 
wu yo Pared with Krsna-māyäā-darśana in the Bhagavadgità, and the impli un 


wo aya ( 40 f Vedanta knows the interesti 
Ord ; 49). Every student of Vedan mee 
Y ED the doctrine of Maya and it would appear that the concept as ? 
s “istha Ramayana is clearly a Sainkara- Vedánt& concept. —— 


T Nr 4 n y: Ia. wf er 
TA Very concept of Maya is again explaine g : 5 a ; 
, atmayi, durbodhà, it does not exis 


; he appearance and dissed iB guya 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


1^5 
-ipa 


F 8 T ed dreams of 
examination as the waves disappear in water. (7, 8.9). The hundred « प the 


Bhiksu are narrated in much the same strain as that of the story of Gadhi. 


Canto 8 VIb. describes the very vast and grand Mandapa creates l by this M pu 
This Mandapa is nothing but the glorious creation of the earth, the mou nt 2n UR Sun 
and the Moon etc. Allthisat the same time is declared to be the cittacaina tkar a tho 
wonderful creation of the citta. The universe comes into existence on account of and in 
accordance with the samkalpas. Nonexistent it appears, all things are and are not ; from 
somewhere this unreal has sprung into existence ( 8, 19, 20 ). 


The doctrine of Maya contemplated as outlined here and the doctrine of Avidya as 
outlined elsewhere clearly show how the Vasistha Ramayana, is holding and advocating 
concepts from the Vedanta of the Gaudapida and Samkara school. Anyway it cannot be 
a creation of the agein which the BG. or the BS. were produced, and in any case cannot 
be the product of these circles of philosophers which produced these Vedanta texts. The 
Vasistha Ramayana is clearly under the influence of the Idealism which Nagarjuna taught. 


JAGAT 

Canto 7. III attempts to give in brief the views regarding the Universe, the 
Brahman and the Jiva and their relations. It is made quite clear that the Universe has 
no existence and is only an illusion, like the perception of the colour of the sky. (27) The 
very relation of the Drsya and the Drastr requires duality which does not exist. Just as 
the Katakatva is superimposed on Gold in a similar manner the Universe is also 
superimposed on Branman. That which has not been produced can have obviously no 
existence. Like the mirage, the two moons, the barren woman's son, or the sky-demon, 


the world also is an illusion having no real existence. ( 34, 35, 40, 42, 43.) ‘The only 
reality is the Brahman. (44) 


Canto 12. ITI takes up the description of the process of creation. It is said that 
to begin with, there was only the pure Brahman of tho form of pure existence- 
sattamatraka. In it is produced the idea aham and a Cit is thus formed. From this Cit, 
र the element Kha with its quality of word is formed which in its turn gives rise to the 

xg Vedas etc. Then the 8119115, and the time element, Kāasattä are produced. Then the 
five Tanmatràs, Vayu, Tejas, Rasa, Gandha - water and earth are produced, These 
are separate as wellas mixed- vimiśsra and vivikta-a conception which is Samkhya 
in origin. The Cit when it becomes of the essence of Samkalpa transforms the 
lements into the myriad creation. The suppression as well as tho release of these 


ents for creation is nothing but the activity of : s ; 
: j ; [^ . C (00) tains 
instruction given by the Goddess D y he Cit. Canto 18 further con 
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and the fire in a picture. Like the fog it spreads but when caught it is seen to vanish. It 
je again said that one world and the pape ee not related like the seed and the sprout, 
Bija and Amkura. The analogy is not truo en the Reality, Brahman which is beyond 
the six senses, more subtle than the Akasa, more clear and $ünya than the gagana 
cannot be the Bija of anyth ing. And if the Bijata itself is non-existent then the question 
of the Amkura does not arise. It is worth noticing that Samkara accepts the Bijamkura- 
bhava while the Vasistha Ramayana does not. Its rejection from a higher point of view 
ig merely suggested in Sankara but is expressly and emphatically asserted in the Vasistha 
Ramayana. (2-4, 5-17, 23-30 ) Canto again asserts the impossibility of all creation as 
the accessory causes-sahakari-karanas are non-existent. The world is absolutely non- 
existent-atyantabháva-and it is only such a position that,can realise the truth of * All 
thisis Brahman’. The Dvy<a is non-existent. In the clear and infinite sky various parts 
ofthe sky; are seen in a similar manner in one and the same pure Brahman so many 
different creations are seen. This very conclusion is reaffirmed in Canto 3 where the 
reality of Brahman and unreality of the world is made clear. 


Canto 29 VIa. promises to discuss the oneness of the Universe and the Highest 
and points out the unreality of the forms. they being an activity of the mind, citta. 
Curiously, Vasistha makes Lord Siva give this very instruction to him. Thus Saivism and 
the Visistha R ám&yapa Vedanta are being fused into each other. We have here a very 
interesting and illuminating comparison between a real man, a man in à dream 
mda man in a picture. The last named one is far better than the other two; for his 
handsome character has some permanence and he has neither the shortlived miseries or 
the prolonged miseries of the other two. As for existence, all the three areof the i 
‘ame grade. Canto 41 again refers to the illusory character of the world. The Highest 
d Without any qualification. Fven the terms, Siva, Brahman, Atman, Paramatman, isa, x 
Cit are all in reality inapplieable and have been made current simply for the sake of 
"invenien.e, The pure Samvid somehow becomes the Cit-an object to be known-and 

s Again assumes the nature of Aham accompanied by the notions of time and place. x 
ER ‘ousiiintos the Jiva-of the nature of kde ERN 
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N Canto 61 VIa, tries to establish the complete similarity of the world and 
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Canto 18 VIb, asserts that the universe has no existence and is nothin ig but the cit. 
samkalpa, Vàsana and Jiva are the three unreal objects whioh the Cit projects forth 
and from which again the universe comes out. Canto 36 VIb. agai n explains that the 
seed of the world is the Iccha, the desire. It is the cessation of the desire that is capable 
of stopping the illusion of the world, other remedies like knowledge etc. are of no avail 
whatsoever while the desire is not rooted out. Canto 55 V Ib. asserts the oneness of the 
world and the Highest. Itis the Cit itself that is seen in the desire forms. ‘There is 
nothing like time, place, substance or action. (20) Cantos 59, 60, 61 declare the un- 
reality of the world and the oneness of the Cit. All the manifold universes are so many 
projections of the Cit. Asa matter of fact, there is nothing like being or non-being in 
the simple and pure Cit. Canto 63 and 87 VIb, point out that the world is identical with 
the Highest and the several creations are like so many showers from the Universe-ocean. 
In one ocean the play and movement of the waves etc. are seen; in a similar manner the 
moyement of the world is to be understood. Canto 104 tracing the origin of the world to 
the mind and identifying it with a dream declares non -existence of the world. Canto 139 
tries to visualise the destruction of the universe with the rise of knowledge and per- 
ception of the pure Cit. Canto 164 with the illustration of the mirage reduces the world 
to nothing and asserts oneness of the Highest, the Cit. Canto 172 denying the existence 
of the world like the mirage and the perception of the jar ete. as wrong knowledge, 
mithyajnana. maintains oneness of the Brahman. Thus time and again with its charac- 
teristic repetitions the Vasistha Ramayana asserts the illusion theory and falseness of 
the world. Its uncompromising Advaita can be seen in its constant denial of anything 
else other than the pure Cit or Brahman. It doesnot achieve this by implications as 
Samkara does; but it is bold enough to assert it in quite clear terms. It is also 


worthwhile noticing that most of the analogies almost without any exception come or 
agree with those current in the Samkara school of the Vedanta. 


CAUSATION. KARYAKARANABHAVA 


Canto 106 VIb. takes up this topic for discussion and it is made clear that the 
universe is nothing more than an illusion and a creation of the mind, and that the cidá- 
kau is the only reality. The Dr$ya, as a matter of fact, does not exist; therefore, the 
the problem ofits cause does not arise. (34) Since there is no duality, all talk of 
appearing, appearance, cause and effectis futile. (41) It is the Cit which perceives 
itself according to its various notions. It has no cause. Just asin dreams there 
arise different perceptions even when the objects perceived have no existence, in this 
world also perceptions are without the objects. All this external creation is ons the 
perception of the Cit, of itself in diverse forms, like the mountains oceans etc “Thus 
the idea of a cause and an effect is a false and irrelevant notion | ] $9. 


Canto 149 VIb. again takes up this ver ie f. t 
: en. y topic for dis i tha 
there is nothing like a cause for there is nothing like Na की, 
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Canto 205 VIb. again discussing the matter for a third time declares that in real- 
ity there is only 0 leness there being only one and pure Brahman existing and no duality 
aball. All perception is In reality like the perception in dreams or of the samkalpa- 
nagara. ( 32-306 ) Just as the breeze is breeze and nothing else in spite of its spanda or 
movement, even so Brahman is for all time Brahman and nothing else. ( 30) 


In a similar strain occur discussions elsewhere in the Vasistha Ramayana, a place 
that can be referred to is TIT. 21; 19-24. It has already been pointed out that the view 
ofthe Vasisthn Ramaiyaya regarding Release, Universe, Bondage is very much similar 
to that of Gawlaprda regarding these very matters. This similarity becomes all the 
more striking when the Vasistha Ramayana is dealing the problem of causation, the 
Karyakaranabhava. Not only is the view advocated identical but is argued in identical 
words and with the same drstantas, the Alatacakra, Father and Son ete. It is clear 
that with the negation of causation, the Ajativada is but a logical conclusion. 


JIVA 

Canto 65 ITI. takes up discussion of the Jiva. It is said that from the highest 

cause the mind has come into existence as the first step in the creation. It is one Atman 
that assumes different forms in the oceam of the Cit and appears as Brahman, Jiva, 
Mayi, Manas, Karma ete. The perception of all of these is just a perception of a dream. 
The dream of the universe has assumed some durability on account of the intensity and 
power of the mind. The pure Cit, indescribable, of uniform nature assumes the nature of 
Citta when about to create. From this Citta the idea of Jiva arises. This Jivatva gives 
78800 Ahamkara which again creates Citta and this latter creates the senses which in their 
tum result in the notion of the body and its actions. As a matter of fact, there is no 
difference between the Cit, Atman, Jiva and Citta, Deha and Karman. The Karma itself 
the Deha and the Citta itself is the Jiva. This Jiva is, as a matter of fact, the Cit, the 
ighest Atman, Thus the Jiva is not different from the Highest. Dvaita or duality has 
10 place here, (1, 5, 7, 9, 10, 12, 13.) Canto 91 deals with the appearance 
of the Jiva and it is again stated that itis the mind-manas that is the creator and 
B rium. (4) The Ativahika or the subtle body with is be peto 
ae body-Deha but when in its purer d EN Meer e: d 
md the d Teo AT 0 पक ले wr we len ed dream creating its own. 
Eo mind and then cognises the body. Ie 18 a pxo s ae ERN of Abo peroep- 
E Preceded by the illusion of the tanmiatras ete. and is of t lars. asm 


ot the two moons. Perception is the result of the relati 
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also the Jiva de in the Cit by its internal movement. " D ALARM त 
responsible fot this phenomenon. The body is known as t he / p i One PP RR f 
cognises it is the Ksetra—jna, This Ksetrajna when a victim ot the dai n 9 : 8 to 

s ara, i ind and then the varied experience 
possess Ahamkara, then Buddhi, then min UN E s VLA 
through it. Thus the Cetas essentially of the nature of sakti possessing 1 a iamkàra 
gets itself almost chained and imprisoned like the insect that क its me ene Bets 
shut into 15. It is interesting to find the famous Krmi and Kosa analogy o : € 
occurring here. What is true of one Jiva is also true of the so many souls which have 
come into existence. These are just like so many waves on the ocean of Cit. 


Canto 50. VIb, speaks of the seven kinds of the Jivas, the different (109१४ being 
distinguished from each other by the intensity or otherwise oft he vasa 198 of each. 
Svapna-jagara, Samkalpa-jàgara, Kevala-jàgrat, Cira-jagrat, Ghana-jàgrat, Jàgrat- 
svapna and Ksina-jàgrat are the seven classes into which the various Jivas can be 
classified. Those who have gone asleep in some former existence and see the creation > 
a dream are Svapna-jagaras. To some on account of the long duration of the dream, it 
has appeared like the jagrat and they are, therefore, Svapna-jigrats. Others on account 
of their samkalpas are witenessing the world and these are the samkalpa-jägrats. There 
are some who have been created in the very first creation and are witnessing it; these 
having no dream have only the jigrat, and so are the kevala-jigrats. But these souls on 
account of their very long contact with the jagrat have an attachment with it, an 
attachment that is too deep to be rooted out and so these are the ghana-jagrats. Those who 
see the jagrat as a svapna are the jigrat-svapnas and these have become wiser on account 
of their contact with the sasrtas and the wise. The Ksina-jàgrats are those who have 
kuowledge and have secured rest in the Highest. The first five are in bondage while the 
last two are on their way to release. Tho classification is no doubt very illuminating. 


Canto 55. VIa. makes Lord Krsna discuss with Arjuna the nature of Jiva. The 

Jiva is just a Maya-purusa, carrying a load of so many illusions and is drawn by his 

vāsanās as a beast by a rope. It is surrounded by the subtle elements, earth, water, fire, 

wind, akasa, mind and intelligence and occupies the body, like the bird in a cage. Death 

is cessation of activity consequent upon the going out of the Jiva and its presence in 

the body is life. Vasanis are the root-cause of all the trouble and these ean be over- 

come by exertion, purusártha. The Jiva is nothing but an illusion created by the Cit 

| on account of the intense vàsanàs and moksa is nothing but the liberation from all the 
" vāsanās. All this teaching is far different from the views of ths Lord as given in the 

: Bhagavadgita which follows more or less the Upanisads. 

Visistha Ramayana is forcing the Bhagavadgita teach its ow 
tic or Gaulapadiya tone of the Vasistha Ram 
— from the theistic and Upanisadic tone of the 


It is quite clear that the 


n views. The clear idealis- 
Ayana can be very easily distinguished 
Bhagavadgita, 


CITT A 
ie Citta oceupies a very important place in t 


. The entire creation is nothing but an activity of the mind and is, therefore; 


Canto 84, III clearly affirms that the Universe is an illusion (14) 
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and distinction- bheda-is only from the point of view of practical life-vyavahara and not 
a reality, like the Vetila imagined for the sake of a child. (20) It is the mind that 
sets up the universe like the city of the clouds, and this illusory spreading out of the 
mind is itself called the world. (30) It is the Citta that displays itself as the world. 
for itis the Citta polluted by the different passions that is the sarhsara and nothing 
elso, The Cit element of the Citta is the seed of all creation and the non-Cit element 
that appears as the work 1; but all this is illusion. It is this Citta, therefore, that deserves 
to be properly trained and controlled and awakened to the real state of affairs. (31-43.) 


Canto 92. IIT. declares the perfect identity between the mind and the body, the 
relation between the two being like the one that exists between the wind and its :nove— 
ment or the seed and oil. Every being has two bodies, the mental and physical. The 
latter is one of flesh, helpless and liable to destruction. The mental body is one which 
carries out its work in no time and is constantly moving. It never fails to get what- 
ever it wants or longs for. The mind is capable of seeing anything anywhere as for night 
in the orb of the Sun or waves on the moving surface of the water in an ocean. It can 
feel the heat of flames in the moonlight or sweetness in poison and be delighted. It 
creates a garden in the sky, cuts it and again makes it grow. Thus it is the mind that 
is responsible for the creation and can create all things. ( 9-36 ). In Canto 93. the mind 
is described as the immediate step in creation after the Brahman. From this mind the 
entire creation proceeds. 


Canto 96. III. proceeds to describe the mind in greater detail. Mind is of the 
nature of Bhavana—imagination—-with movement as its property. The mind is the form. 
Possessing the power of imagination, Samkalpa, a form of Atman, the Great. Action 
and mind or Atman and mind are not different as the fire and its heat are not different. 
Karma is called as Mind; for the senses achieve through it whatever the mind longs for. 
In fact, mind, buddhi, ahamkára, citta, karma, kalpana, samsrti, vasana, vidya, 
1 smrti, indriya, prakrti, maya, kriy& all are synonyms and nothing more. 

hus when imagination having the potentiality to create is almost about to create, it is 
Be mins ^ 3 furt her when the ides is capable of grasping the limit it is called as 
T, ; when the same faculty with a sense of egoism creates the false existence, 
it 28 known as ‘aharkara;’ when it assumes the thinking nature and abandoning one 
Neue it is i E ee * città ’; when it bs mee 
known as ‘karman °’; when abandoning its one uniform nature 1 imagines 
ps else or another then it is known ks ¢ "c Whon ib due 
known as 1 र. nee २ 8 pet pm object ० ed wi = 
क ME 3 when it assume : ADU : p ] 
‘ ything else then it is known as © vasana , when it becomes co 
Man it is known as ‘ vidya’; when it forgets the Atman due to felse id p 


as à "s 
Mala’; it tastes, smells, sees, eats, hears and touches and delights 


ani fth i 
"Md hence is known as the ‘indriya’; being the basic cause of tho universe i 
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an neither be described as ‘ cetana or jada’. It is that which causes the perception of 
e a aes: ] ‘eit’ thi : 

the universe and the non-perception of the Atman, & motion of the ‘cit and this entity 
like an actor assumes different forms. The differerent systems name it in a manner they 


like; but it is the mind which is the pivot of the whole creation. If a man 18 able to van- 
Ns is i i t WI the mind becomes absolutely 
quish his manas or citta he is in fact liberated. nen : ; 
uniform without having any vikara or diversity then the universe disappears. J ust one 
Time assumes the forms of different seasons the mind also, though one, assumes di er ent 
forms. Just as from the living spider the non-living or jada thread comes out, in 
similar manner from the Brahman which is all knowledge and ever awake the jada 
prakrti comes out. Thus it is the mind that is really supreme and is to be overcome. 
The same idea is again developed in cantos 98 and 99. 


Canto 103. IIT, seeks to describe the importance of the citta and says that the 
citta is but a wave rising on the ocean of the Highest and spreads out the universe by 
expanding itself. The entire world, steady and moving and with its infinite variety has 
arisen out of the citta only. The agent, the action, the means, the seer, the seen and 
the seeing-all this is the citta itself. (1, 5, 18) 


Canto 110. III. takes up the discussion of the citta or the manag or mind. It is 
the mind that is the maker of things. The man is his mind and not his body. It is the 
mind that is the elements and the senses. When the mind is conquered all these are also 
conquered. Whatever is done by the mind that is really done. The universe is the mind 
itself. The happiness and misery are present in the mind like the oil in the seed. The 
wonderful creation of the universe isan action of the mind, the poisonous tree of life 
grows out of it and hence it really deserves to be completely rooted out, otherwise in 
the eddies created by the mind, the men-the bees-fall a prey to it. ( 14-25; 57, 67, ) The 
next canto (111) takes up the discussion of the remedy to conquer the mind. Without 
the complete cessation of the action of the mind there cannot be any liberation. This 
mind can be overcome by paurusa alone. The mind like one’s own son should be engaged 
on the proper path of conduct leading to the highest good. When the Ultimate Truth and 
the Reality dawn on the mind, the mind completely melts, vanishes and is destroyed 
and thus only is liberation secured. ( 2, 12, 21,32) The sastra and the company of 
the wise help a man in achieving this end. (5). Canto 121, IIT, seeks to establish the 
non-existence of the citta (07). Like the imaginary demon the citta harasses tho ignorant. 
There is nothing like the citta (65). The Dráya bas no existence apart from the Highest 
Brahman ns the ornaments etc. haveno existence apart from the pure gold, cloy products 
have no existence apart from clay, waves have no existence apart from water. This i8 
precisely the meaning of the Upanisadic utterances that clay alone is the reality. Avidy^ 


and the Atman cannot be related in any manner. The relation of contact cannot exist 
between the opposites. All duality is false and the citta which is responsible for it is nob 
o real existing thing. When the citta is abandoned the person becomes steady and the 
idea of creation or bondage disappears. (33, 50-53, 68 ) 

» > LI 


Canto 20. IV. describes the mind as the 
cause of the i ion of man 
and of the existence of the universe, T ee 


ando his mind spreads out the world and man 8 
nothing but the mind. The mind, the purusa, therefore, is to be directed in tho righ* 
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ath. ‘The conquest of the universe depends entirely on the conquest of the mind. 
(3, ४, 5. ). Canto 24, IV. describes the benevolent nature of the mind, if under control. 
This jewel if properly washed and cared for shines in a very brilliant manner. The mind 
then becomes & very fine counsellor directing the path of salvation. The conquest of the 


senses and the « lestruction of the desires is the way to conquer the mind. 


Canto 54, IV. discusses the importance of the Samkalpa from the point of view 
of creation. Sarnkalpa is just t he other word for the mind or citta. It has been defined 
as the potentia lity to become the cetya-perceived, produced-of the cit, the infinite Atman 
having the property of existence pure and simple. (2) From one Samkalpa. another is 
produced and so these develop ina very natural and sponteneous manner ultimately 
resulting in causing misery. The world is but an idea, a samkalpa. The samkalpa is just 
a matter of chance, kakataliya, and false of the type of the ideas of mirage, two moons 
eto. If the sarikalpa is Santa, the world and the misery connected with it also would 
naturally become upasanta. Beyond Samkalpa there is nothing. The mind under the 
influence of the vasana functions and perceives its desired objects. It like the monkey 
assumes various forms. Realisation of the evanescent and false character of the Samkalpa 
is jnàna and leads one to salvation. 


Canto 11. V. gives the thoughts of Janaka regarding the Citta. Janaka tries to 
control the mind, for it is out of the different ideas of the mind that the universe springs. 
There cannot be any relation between a non-existent entity and an existing entity. 
Just as the sprinkling of water is responsible for the varied and vast growth of a tree, in 
à precisely similar manner it is the many and different desires that are responsible for the 
growth of the universe. Therefore it is the fickleness of the mind that is to be overcome 
by one desirous of salvation. Canto 13. V. again discusses this topie of the conquest of 
the mind. For the sake of release, destiny, actions, wealth or relatives are of no use by 
themselves. It is one's own efforts that lead to the conquest of the mind and thence to 
release, (8) The bondage is only one and that is of the mind. The Desired and the Unde- 
sired are the two monkeys that constantly are busy with their pranks of the citta. 
They are ४० be controlled by the mind. The mind running in several channels is to be 
conquered. ( 27-36 ) When the Cit-sakti and the spanda-éakti come together, the result 
18 the appearance of an idea. The mind also has no existence; therefore, how can the 
illusion created by it have an existence in reality. The perception of the universe is & 
folly of the mind. The Prana as stationed in the heart has experiences outside with the 
elp of the mind. Vairàgya. destruction of desires and knowledge of the Brahman, the 
ighest Reality, are the means to control the Praga and thus only the mind ean be 
Overcome, (84, 85 ) Canto 14. continues the description of the citta and it is said that it pe 
48 no existenco, The universe is nothing but an unending process of destruction (19-29.) 
ut all this is nothing but a play of the mind. Like the imaginary demon it strikes the 
pm The lion, the Self is bound in the chains of mind and, therefore, has to be released. b 
Ei nase this demon, the serpant in the body, the mind, the pw = used is | 
hig ìt knowledge. Cittopagama, cessation of the activity of. the-mind Iisa 


hest happiness. (60, 63, 64.) 


E Canto 24. V. giving the conversation between Bali and Virocana pie 
‘el knowledge that loads to the conquest of the mind. Respect for the. 
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teachers, meditation etc. are the means recommended for this purpose. When the 
Highest Brahman is seen and the ilusion of the type of the mirage is shattered 
then salvation is reached. Such release is not a matter of destiny but a state to be 
reached by one’s own efforts, paurusa. 


Canto 8l. V. states that the citta has no existence. It does not exist; it is 
illusory and therefore is non-existent like the tree in thesky. Just as a child in à 
moving boat sees the movement in a pillar, in a similar manner the ignorant 
one sees the mind. Allis Brahman and the citta has by no means any existence. With 
the disappearance of the citta, thirst, folly and other maladies also disappear and one is 
released. Canto 83. V. again affirms the same conclusion ( 44, 45, ) that the Atman 
alone has existence but the citta and the world it produces have no existence. Canto 90, 
also discusses the same topic arriving at the same conclusion. The destruction of the 


citta is of two types, the sarüpa and the arüpa, the first taking place in the J ivanmukta 
condition while the latter in the condition of the released after death. The existence of 
the mind is for misery and its destruction is certainly for happiness. So long as the 
mind exists. the misery cannot be eradicated. The mind is the seed of the forest 
of misery. When the pairs, dvandvas, do not disturb the balance of the mind 
and do not affect a man, then is his citta destroyed. The sthitaprajna of the Bhagavad- 
gità or the Jivanmukta of the Vasistha Ramayana have this destruction of the citta 
effected, With the disappearance of the citta, only the Sattva element shines and the 
Soul being pure is not affected by anything. With this Sattva in its turn disappearing 
in the Highest the arüpa destruction of the mind takes place. 


Canto 4. VIa. repeats the view that the one Atman is the only reality and the 
citta and its products are illusory. When the deadly poison in the form of the desires 
for happiness and enjoyments of different types is completely overcome, then this percep- 
tion of universe, this folly also naturally ceases to exist. Right knowledge, adhyatma- 
8६588, helps one to achieve this result, Destruction of the folly is then lestruetion of 
the citta and with the destruction of the citta the very visanis also cease to function. 
Release is nothing different from the freedom from the vasanas. (3, 5) Canto 44. Via. 
takes up the discussion of the citta and declares that the world is a pe on account 
of the movement, spanda of the citta. fi 


Maya has arisen on ace t e spanda of the 
१000000000. Jj ount of the sp 


© appears on the water on account of its movement. With the 
absence of the spanda the wave would not be there; in a similar manner if the movement 

of the citta is not there, maya also would cease to exist. By tyaga, renunciation, the 
. desires are overcome; by realisation of the knowledge of the Atman and the control of 


the Prana the citta is reduced to 
; naught, movement} e re is no 
room for the cittaspanda and the conse RT 


t ; quent creation or maya, Knowledge results in 

the e ya. hl Z 

D rome wrong knowledge is the beginning of the activity of the 

28, 30) The happiness i dge has no citta for his citta, is known as the Sattva. (22 23, 

description (27 E 2 ing out of tho negation of the citta is really beyond any: 
ent as the, K^ 5 Pyenescent; for they are not the same at the time of enjoy- 

Xa ; they appeared at the time of the rise of a desire for them. A life based on the 


f renunciation has a natura) i 
Š offect that desires dj : native thinking 
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does not function as mind. Knowledge wins peace. This is the 
way to conquer the citta which in reality is like the horn of the hare. (32) Canto 56. Via. 
describes the citta. Krsna explains to Arjuna that the painter Citta has painted the 
three worlds in à void. The autumnal clouds are seen but have no substance. The void 
is forever à void while the paintings of the painter Citta remain only imaginary. Even 
the question ¢ f wiping the pictures out does not arise. Just as the mind is able to create 
the non-existing world it is certainly capable of destroying this imaginary world. What 
ng has been drawn by the mind! Its brilliance is simply dazzling but then 
Right knowledge is nothing but the 


ceases and the mind 


a tine painti 
itis without any substance and is false. (8-37 ). 
knowledge of the secret of the art and work of the painter, Citta-citrakrt. 


Canto 138. VIb again arrives at the same conclusion of the non-existence of the 


body itself has no existence, it being an idea of 
Its imaginary 
all being 


citta and Vasistha observes that the 
the mind. All this is nothing but Brahman, the pure and simple Cit. 
similarly the senses and the body ete. come into existence, 
Tt may be said that it is the Brahman, the form of 
This experience is not 


movement is Prana; 
purely imaginations of the mind. 
the imagining mind and experiencing whatever it imagines. 
different from the experience in dreams. 


Thus it will be seen that the Visistha Ramayana is never tired of repeating its 
instruction that all the world is a creation of the mind and that the mind itself has no 
existence, Thus the world is regarded as purely mental and the mind itself is regarded 
ig idealism of the Vasistha Ramayana is a step ahead of 
the Buddhistic influence. It is very interest- 
to teach the idealistic 


as unreal, ‘The uncompromisiz 
the Samkara Vedanta and is no doubt under 
ing to note that even Krisna of the Bhagavadgita is made 
philosophy of the Vasistha Ramayana by the author. 


SVAPNA. 


Canto 42. III. takes up the topic of the reality of the dreams for discussion and 
declaring that the dreams are false-asatya-adds that the world-experience is just like 
the dream-experience. (8,16) To illustrate the unreal character the analogy of the 
mirage is also referred to. (3) Canto 57 again borrowing words from Gaudpàda (50). 
declares the complete similarity between the waking condition and the dream condition. 
Just as at the end of the dream objects which come out of the samvit enter into it again, 
In à similar manner the object which is projected by the samvit in the waking condition 
pio returns to it. In addition to the dream analogy the rajjubhujamga analogy is used in NT. 
7 and the word illusion, Bhranti, is expressly used. In the dreams the samvit and the 
mum are not different. The absence of the Sahakari karanas also makes the padartbas 
n the dreams unreal. Thus when a jar is seen in a dream. the necessary causes like the - 
he and wheels etc. do not exist and therefore the product also cannot be real. It 
5 Samvit itself shining in the form of the object, as the relation between the sarvi 
nd the object is like that between water and its liquid nature or Vayu and its me 
M The perception, therefore, arises from mithyajnana. of the two, A £ it 
SN pds in the dream, the former alone is real; for it eternal 2 bà 
alse and do not exist. Hence the experience in dream 
on by maya, * Sanyah svapnànubhütayah $ N 4) And the 
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Canto 19. IV. takes up the discussion of the analysis of the nature of the waking, 
dream, deep sleep and the turiya staíes.. As a matter of fact, OU is ix difference 
between the waking and the dream state, except the faet that in the jagra condition 
the cognition is of a persisting nature-sthirapratyaya-m pthen words the obj ect appears 
to persist and hence seems real, while in the dreams the cognition is of a fleeting nature, 
it does not last and hence the object is thought unreal. In the dreams the pratyaya is 
asthira. But it is quite possible that the waking condition could be a dream state while 
the dream state could be a waking condition just as it was in the case of Hariscandra 
who had a dream of twelve years. The striking distinction is that the jagrat is sthira 
while the dream is ksanabhanga. The Jivadhatu, the very force of life is in the body; and 
when the body leans towards an action-mental, lingual or physical-the force impelled 
by breeze rises and pervades all the body and the samvit arises and perceiving itself, 
proceeding out through the senses like the eyes ete. and thus slipping out, it assumes 
the different forms that are perceived; and this is how the waking state develops. On 
the other hand when the body is not excited in the effort for any of the threefold action 
and there is no internal excitement but the Samvit quietly shines within itself like the 
oil in the sesamum and does not slip out through the senses but is all peace within, tho 
susupti state develops which is nothing but a clear, pure, and peaceful state of the 
samvit. The turiya is the state wrought on by knowledge and is the state in which the 
awakened Yogin livesin the different states, the waking, the dream and the susupti 
states. The turiya is the susupti permanently realized. Finally, when in sleep there 
is only internal excitment and the citta perceives the universe in itself, it is the dream 
state. It is the internal perception of the cit by the cit. Thus waking is the external 
experience while dream is the internal experience, one with the senses fun ctioning while 
the other without the aid of the senses, but both nevertheless are plays of the 8817 011. 


Canto 61. VIa. in a very clear-cut manner states that the universe is but a dream 
of Prajapati. It is only an appearance and by no means a reality. (3) The dream is 
only an evanescent phenomenon but its evanescent 
dreamer; in à similar manner the destructibility or the 
is not perceived by us. Untrue things can beget only un 
dream is no argument for its reality. It is a com : 
his own way. (13) For in the final anal 


character is not perceived by the 
evanescent charaeter of the world 
true things. (9) The length of the 
) munity dream yet each perceiving it in 
ORR aA ysis it is the perception of the cit. Just as water 
being liquid goes on whirling so also citta goes on whirling-creating the series of sargas. 
All sorts of wonders having no real essence appear in this dream, the creation. The 
dreamer attaches stability to the objects in the dream and the con so also the 
man attached to wordly life perceives stability in the objects and the ex हत thereof. 
But then it is all moving from one illusion oe 


to another li i ream to 
another, (29, 30) her like passing from one drear 
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space by the cit. Both experiences are equally unreal. Just as the two Suns or two men 
are alike, in a similar manner the jagrat and the dream are alike. (18) A person in his 
dream is united with his relatives and dies but is awakened and in reality is not dead 
though he died in his dream; in a similar manner a man is united with his relatives here 
and dies; but this is no death for he is awakened elsewhere, The analogy between the 
dream and the jàgrat is complete. (45) 


Canto 137. VIb again takes up the discussion of the nature of the three states of 
ofexperience and the turiya. The identity of the jagrat and the svapna is clearly 
affirmed ( 38 ) for both the states are nothing but the imaginary perceptions of the 
citin mere space. When the cit, however, perceives the falsity of both these conditions 
and exists within itself in temporary peace it is the susupti; but the turiya is the 
condition brought about by knowledge in which the world does not exist, the reality being 
known and perceived. The world has no cause, all this is Brahman which is unborn and 
eupreme peace; this perception and the permanent possession of this perception is the 
turiya. Thus the jagrat is the external perception of the objects like the oceans, moun- 
tains, quarters etc. while the svapna is the internal perception ofthe objects and the 
susuptiis the peace which the tired perceiving Cit enjoys for a while and the turiya is 
the permanent peace which the truly wise one wins. ( 38-60 ) 


Canto 145, VIb. again taking up the same discussion declares that the perception 
of the external and the interual universe in the two, the jagrat and the svapna is the 
result and work of the two sets of the senses that the Jiva possesses; the external senses 
perceive the external world and the internal senses perceive the internal world. At all 
times and at all places the Jiva is gifted with the senses through whieh the work of 
Pereeption is carried on. ( 1-7 ) Then in verses 8, 23, 34, 40, are described the various 
dreams that the Jiva has on account of the influence of the various rasas like the Pitta, 
Slesma, Vàta ete. and finally it is declared that the senses perceive the many and different 
illusions due to the disturbance among the Dhatus. (70) Thus it is the balanced 
dhatutva of the Jiva that is respon- 


conditi : d 
ndition or otherwise, samadbatutva or the asama 
The Vasistha Ramayana would 


sible for the perception and experience of the illusions. 
thus appear to give a physiological explanation ofthe phenomenon of dreams. 


discussion of this same topic and the con- 
f the world in the mirror of the Cit 
ror. (20.147) One who r 


Cantos 147 and 148 VIb. take up the 
clusions offered are very interesting. The perception 0 
ts just similar to the perception of the reflections in the mir 
that the Cit is the only reality does not suffer from the duality. The perception « 
Manifold phenomena of the Universe is nothing but a mere chance-Kàkat 
Matter of fact, the objects-padarthas-do not exist externally and it is one an 
i Savid that perceives itself. This perception is in reality the dream anc 
of truth, satyatva is also superimposed on it. Since all this is Brah 
T © question of something being satya or real and other 
Ls wise, the dream is neither non-existing no 
‘self is a dream and there is no difference or disti 
Nd susupti are all synonyms), te) 
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Canto 165. VIb. again takes up the topic of the identity of the jagrat and the 
svapna. The three conditions of jagrat, svapna and susupti are 80 RT OSL interwoven 
and linked with each other that the three are almost identical. They are mutually 
caused and further overlap each other. Hence it is proper to speak of a threefold 
division of each of these and characterised by the other two. Thus ge have the E ügrat- 
Jagrat, Jagrat-Svapna and Jágrat-Susupti; Svapna-dagrat; m o and Svapna- 
Susupti; and lastly Susupti- Jagrat, Susupti-Svapna and Su supti-Susupt i, One has to 
go to the Vartika of Suresvarà for illustrations and expla nations of these complicated 
varities as he has explained them in his very first Prakarana that deals with the 
conditions before the creation—Pragutpatti-prakarana. 


Canto 167. VIb. again seeks to establish the utterly non-existing eharacter of the 
jagrat, svapna and the susupti. Almost in the tone of Gaudapüda it is declared that 
these conditions do not exist and are mere names. Akasa, all peaceful is the only and 
the ultimate reality. (17, 18, 19.) The perception of the foam, bubbles and the waves are 
so many attitudes resorted to while looking at the ocean, The Anubhava always follows 
and corresponds to the Sainvid and hence is the existence of the external object. All the 
external universe is thus to be traced to the internal sensation of the same. Antah- 
samvedana is the root-cause of the Experience. Just as the horn of the hare, the tree in 
the sky or the son of à barren woman simply do not exist; in a similar manner the 
external universe always does not exist. Thus the external universe is an imagination of 
the ignorant and if not seen, it does not exist and if seen, it has no existence at all. (21, 
22, 32, 33.) Thus it will be seen that the Vasistha Ramayana takes precisely the same 
stand as that of Gaudapada and using the famous Samkarite illustrations traces the 
universe to the activity of the ignorant mind. It is doubtful whether Badarayana and 
Sathkara too accept the perfect analogy of the Dream and the Jagrat; but the Vasistha 
Ramayana has been bold in maintaining absolute and perfect identity between the 
three conditions of experience. The argument here when compared with the arguments 
of Sankara against the Vijnanavadins are very illuminating and clearly reveal the 
Buddhistic tendency of the Vasistha Ramayana. d : 


AVIDYA 
Canto 113. IIT. discusses Avidya, 


A a doctrine which i ara t importance 
in the Vedanta philosophy. T. memes o paramounti ir) 


he excessive poeti i p 
xe cal charm and flowing eloquence o 
the passage make any systematic rendering extremely difficult, The following points 


however about the Avidyà can be made out. Tt is identical with the Vasana (12) which 
ereates infatuation for the mind and is in itself vo 
existing, it has in a curious manner multiplied i 
almost like a river and at a given moment it ist 
altogether. In the pure light of know 


id of any essence. Though itself not 
tself. (11) Itis constantly flowing» 
neither the same nor does it disappear 


ledge it is dark a ; 8 
of ign ; : : nd gloomy but in the dorknes 
ofignorance it shines at its best, It hag some element of the Sattva yet it is the 


‘Lamas that really dominates. (13, 19, 20) Like 1; 
Cy ; oe ^ 20) Like lightning it is unsteady, approches 
1 n i : , ppro 
नयम ought, charming yet disastrous in the end, dry like the mirage, like a 00110) burns 


to years and a year into 8 ; : 
n moment; but nevertheless it hag no reality, just 25 ९ 
o Ww : * . y ü $ ¢ t 
CC-0. Prof. Satya Vrat Shasi ColecthJ8 this Avidyā which creatos 


man however beautiful is n 
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goveral creations in à pure cetas like the waves in an ocean. It creates the illusions of 
two moons and appears without any cause like the blue colour of the sky. When it 
yanishes after having shone for a while, it disappears like the flame extinguished, where 
one knows not. (12-55). The very tempting seductive character of the Avidya is very 
eloquently described in a highly poetical passage. The Upanisadic background is clear 
in 6 where it is argued that there being absolute oneness the question of Going anything 
or anything being done does not arise. Kena karipasyet etc. is the Upanisadic passage 


as the basis. 


Canto 117. IIL. describes the sevenfold effect of the Avidya or Ajnana, A soul 
possessed by ignorance is likely to experience the seven stages and also their infinite 
variety : (11, 12) the Bija-jagrat, Jagrat, Maha-jagrat, Jagrat-svapna, Svapna, 
Svapna -jágrat and Susuptaka ace the seven stages of Ajnana, Avidya, The first is the 
condition in which the seed of the jagrat is potentially present in the pure Cit, in the 
| the consciousness develops notions of Aham, idam, mama; while these very 
notions when firm and fixed constitute the third Maha-jàgrat state. The jagrat-svapna 
is the perception of two moons, mirage, Suktika, all ridha and arüdha manorajya while 
svapna is the drea;n state and when a svapna becomes firm and fixed, drdha abhinivesa 
like that of Hari£eandra for a period of twelve yeurs, the state is called Svapna-jagrat. 
(11-23) Of these seven stages each one has almost a hundred branches. (25) It is 
tight thinking and philosophical insight that takes man beyond these seven stages 
of Ajnàna. (29) The clear-cut analysis of the Avidyà is a very interesting one and 
must be put down as an original contribution and study of the Vasistha Ramayana. 


um Canto 41. IV. discusses the Avidyà but here the Avidyà is called Maya. (15) 
his maya is a queer entity that delights in its own destruction, whose nature cannot be 
‘defined and which vanishes being examined and screens the power of thinking and 
creates universes; unseen, it works but seen, it vanishes; though false, like something 
exceedingly real it has created its knowledge and has created differences in that Ultimate 
Where there is absolutely no room for any difference. The Atman is really the Puruso- 
ttama, a phrase that reminds one of the Bhagavadgita. He who realizes that al) this 
World ig purely mental and has no real existence while it is Brahman alone that has 
existence and reality, enjoys moksa. He sees the universe but without any attachment 
and hence is not lost in suffering. Unless one goes beyond the river of Avidya, release is 
MN possible. It is no use looking for the source of this Avidya, one should rather see the 
Ways of overcoming it. As a matter of fact, it has no reality and if examined it does 
not function, It is kudrsti, wrong knowledge and as such is to be destroyed, 


hà Cantos 7 and 8 VIa. describe the Ajnàna or Avidya in a highly poetical and flowery - 
guage. Youth, Old age, Wealth, Greed and Desires etc. are the terrible monsters that 
Play havoe in the night of Maya. The Avidya is 4 creeper that blooms on the slopes of 
‘©mountain Cit. Sukha, Duhkha, Bhiva, Jnana and Ajnàna are the roots as well 
? fruits of this creeper. Tt is a deadly poisonous plant that produces the infatuati 
tie when it is touched, but disappears when pondered over and treated 
BE young but always losing its essence. It assumes infinite a 3 
ations, the gods, the Vedaeao bth ७० १०४५७ o dbess are the 


ars 
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All that is Drsya is the work of this Avidya. (24, 31, 32.) The observation that even 
the gods like Hara, the satstras and the Vedas are also the products s Avidy& is 
important, as it is but another point of contact of the Vedanta of the Vasistha Rimayana 
and that of the Samkara school. 2 


Cantos 9 and 10. VIa. are interesting since they discuss the remedy against this 
Avidyà. Avidya is identified with the Prakrti of the Sarnkhyas which, therefore, is triguna- 
tmaka-of Sattva, Rajas and Tamas (6) But the Samkhya or the BG. idea is developed 
further by saying that the three Gunas themselves are again threefold and thus the 
Avidya becomes Ninefold on account of this Guna-bheda. (8) All the Dréya is buta 
creation, projection of the Avidya. The gods are buta Satvika part of this Avidya. 
Avidya arises out of Vidya like the bubbles in water and merges in it like the bubbles 
again. Vidya and Avidys are identical like the water and the waves. The very high 
idealism is best brought out in the observation that there is nothing like the Vidya or 
the Avidya but the Sarnvid is the only reality. When the Highest Sat is not seen then 
it is Avidya and when the same is seen it is Vidya, the destruction of the Avidya. 
If Avidya itself does not exist its destruction has no meaning and hence even the Vidya 
ceases to have any meaning; does not exist. All the world is in the Cit just as the ghce in 
milk, fire in the sun-stone, and it comes out of it like the sparks from the fire or the lustre 
from the Sun. When the iron particles move on account of the vicinity of the magnet, 
agency is attributed to the magnet; in a similar manner this body moves on account of 
the vicinity of the Cit. 31, 32 in 9 are reminiscent of the SB on BS II. 2. 2. where the 
magnet and the iron particles drstanta is referred to. The relation of Jivatva that is felt 
inwards is unreal like the rajju-sarpa—bhrama. (3) Atman unknown is the cause of 
the illusions; and its knowledge puts an end to all cognitions. Purusa is cittamatra and 
in its destruction is the disappearance of the Purusa as well. Moksa or the destruction 
of the Avidys is nothing but the realisation of the Satta-saminya and the complete 
destruction of the Vasanas. Ifthe vàsanà is present in a germinal form. the state is 
susupti which results in rebirths, vasana not being completely rooted out; but the turiya 
is the moksa for in that state all the vàsanüs are destroyed. Atmadrsti unrea lized 
produces the phantom of the universe and hence its absence is Avidya, the cause of the 
universe. The fact is that there is no Avidyi, for everthing is Brahman, partless and 


uniform. ( 6, 13, 16, 20, 29, 30, 45.). The combination of the BG. and the Samkhya 
conception and of Samkara Vedanta is obvious. 


Canto 36. Vib. ९2५1१३0 the Sarsàrabija and gives the conclusion that the 
Desire is the bija of the Sarisira. ( 44a) Canto 107. VIb. discusses the existence of the 


Avidya uo out with the Ajativida of Gaudapada in almost identical verses. (10,11) 
anto 0119825 the destruction of the Avidyà and says that the tattvajnan® of 
the Cic puts an end to Avidyi, ( 28 ) ys thi aj 
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BANDHA 


Canto 1. IIT. discusses the cause of the Bandha or the bondage. The knowledge 
he Moksa rather presumes the knowledge of the Bandha ( 21). The Bandha can be 
ence of the Dréya for the Drastr. The seer is baddha on account of 
iberated when the Dréya ceases to exist. (22) At the same time it 
re non-existence of the Dráya does not mean liberation though 
the existence of the Drsya means Bendhana. (6) The Highest Reality is Sat which is 
anakbya, anabhivyakta and neither light nor darkness. The same Sat is variously styled 
as Rta, Atma, Param Brahma, Satya ete. for the sake of convenience. The same Sat 
hich is really responsible for setting 
aíri-is a creation of 


of t $ 
defined as the exist 
the Dréya and he isl 
is to remembered that me 


becomes Jiva and then in its turn becomes Manas w 
the myriad waves of creation in motion. The illusory glory-Indrajal 
the mind. The world and the Brahman are not different as the ornament is not different 
from gold. The illusory world-creation deludes one like the mirage. Avidya, Samsrsti, 
Bandha, Maya, Moha and Mahat-tama are but synonyms. (11-20) The Dréya is the 
Jagat, Tvam, Aham notions all of which are false-mithyatma. So long as these persist, 
All the wordly objects are so many reflections in the Self or Cit and 

flections ina mirror, If the world, Dréya ever existed 
has no existence can never exist. (26-31) The 


moksa is impossible. 
are to be simply wiped off as the re 


it could never cease to be and whatever 
idea of the Dréya-dysyadhi-exists in the Self as the scent in camphor, or fragrance In a 


flower, oil in sesamum. The Citta itself is thus the ultimate and the only cause of the 
Bandha and hence needs the best attention. The Citta-vikalpa is the terrifying monster 
for the Self. In all this discussion the Samkara Vedanta tone of the discussion is too 


obvious to need any comments. 


Canto 3. III. again deals with the same topic in almost identical words. In fact 
1.46 and 3. 38 are identical. All creation is purely mental. Mind is really Brahman. 
The original mind, Brahman, has no activity like the smrti etc. as it has no previous 
Karman and so it has only the Ativahika body while all the other minds are endowed 
with a twofold body, the Adhibhautika as well as the Ativahike. The beings possess 
the two bodies while Brahman possesses only one. There is nothing like causation; this 
is the truth but even if the causation is accepted, the cause and its effect resemble each 
other and so the world is just like the Brahman, its cause. (7,8. 25-28) It is the mind 
Which creates the false river like the mirage or the samkalpanagara or the gandharva- 
nagara, "The Adhibhautikata itself has no existence like the serpantness, bhujamgata, 
in a rope. (30, 31) Brahman becomes mind and then spreads the universe. (29) Thus 
the mind is the cause of the Bandha and hence deserves to be arrested. 3 t 


Canto 38. IV. in poetic prose discusses the importance of the mind as 
real karty and the Citta as the source of the sarsira. The mind of the jnàn na 
10 the turiya state and is beyond ánanda as well as absence of ananda. T o those > who 
mind ig attached to the samsara there is no moksa. There isno Bandha as- there i 
Moksa also. Non-awakening causes misery while awakeni 
lie Gaudapadiya influence is again obvious not only 
erse 22. In the Upanisadie strain the A 
l-enjoyer-abhoktà and the fact that th 
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conception of Adhyaropa is clearly mentioned in 18 where the word adhyaropa itself 
occurs. It is indeed surprising to find Dn. ATREYA remarking that tho Vasistha Rama- 
yana does not know and does not use the too well known Samkara terminology of 
Adhyaropa and Adhyasa. 


All these passages clearly reveal the Vasistha Ramayana idealistic viewpoint that 
all creation is of the mind and, therefore, false. Bondage is nothing but functioning of 
the mind. Naturally moksa would mean cessation of the functioning of the mind. 
Philosophical conceptions like these bring idealistic philosophy of the Vasistha Ramiyana 
dangerously near the Vedanta of Gaudapada and Samkara. 


MOKSA 


Canto 72. V. describes the Moksa-svarüpa. A person who is in possession of the 
superior knowledge-samyagjnana-is never open to the evils of Jife. (32) The Drsya— 
darsana-sarnbandha remains the same for the learned, philosophically wise and for the 
fool as well; but to the first it gives Moksa while to the latter it gives Samsara, (34). 
Brahman is nothing but the experience of the highest happiness. (34) Bandha is nothing 
but being caught in the Drsya—Dargana-Sambandha in the ordinary sense and Moksa is 
nothing but the freedom from the same. (36) . Moksa is simply the realisation of the 
Self, the Atman, which is described in the Upanisadic mystic manner. ( 40-45 ) 
All worldly experience is false and not in itself real, is the argument in 1-16. Untruth is 
after all untruth and Truth would have been truth had it an existence. The ultimate 
and higher Truth is that both Truth and Untruth are on this count Untruth. (31) 
Moksa is the realisation of this truth. 


Canto 38. VIb. attempts a description of the Nirvana- 
of Moksa, The metaphysical viewpoint here is in fact very much the same as that advo- 
cated in 72. V. Brahmasatta is Sünya and has spread everywhere. Brahmasarra and the 
Cittasarga are indeed similar as both have no existence and for this क. to the 


author of the Vasistha Ramayana the Bahyarthavadins and tho Vijnanaviidins of the 


Buddhists are but holding identical views, The Vasistha Ramayana holds that all is 
Brahman spread everywere. (2, 5, 4. ) Duality does not exist for one who has realized 


the Self. (25) There is nothing like birth or death and even the false mirage does not 
exist but even this fact requires an examination, till then the falsity is not understood. 
Nirvana is no new state to be realized. When tho Self like the lamp extinguished is 
extinguished in itself with the cessation of the activity of the mind and with * detached 
and disinterested attitude towards the Drsya, then only it crosses the dcr of life. 
Nirvana is peace realized in the Self. ( 29-32 ) The ideal Self is like the Sky-all peace. 


When the Ahamartha does not exist, it is clear that the jagat or the 8011581501 also docs 
ed xd ( 34, 40, 41, 42) In Moksa or Nirvana condition all the Iiis desires and 
the mind do not exist. In all this discussion the very close similarit been nebo 
views and the views of the Vedanta of Gaudapada or Sari) T y betwee £ 
notice. The Moksa or the Nirvana concepti "Aras too strong to escape 
fee a TS een a ng se he Kr 
yoga 9 


a philosophical synonym 


Nirvana i3 then the undisturbed peace of the soul realized in the Self and which does 
not obstruct the normal activity. 


Canto 42. VIb. again takes up the description of the Nirvana, Nirvana is nothing 
put the extinction of the Cittadipa (2). The usual Vasistha Ramayana thought that it 
js the aviveka that makes the universe as appearing and evanescent but really speaking 
from a higher point of view the universe is eternal, it being Brahman and nothing else. 
(8,20) When the Self is realized the ordinary worships of Rudra, Upendra etc. lose all 
significance (30) as Atman is the Highest Lord who grants Moksa immediately. (31) 
Apperance is mere cognition and the world is nothing but this cognition and 
these cognitions cease when the Self is understood. This condition is Nirvana. (40) The 
famous dream analogy appears in 47 where the world is said to be to the prabuddha, ७ 


dream and nothing else. The Nirvana is defined in 51. 


Canto 53. VIb. also deals with the same topic. The Mahacit is the only reality 
and everything else does not simply exist. When the mind does not work the Cit appears. 
It is aspandi manorüpa. (12) The logic of Gaudapada and Nagarjuna appears in 14-17 
where the very phenomenon of causation is denied and the Ajativada is accepted. Verse 
20 clearly reveals the Upanisadie trend of thought but developed under the Buddhistic 
influenco. The Nirvana is the realisation of the absolute peace with the full understanding 
ofthe Ajativada. 
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Canto 72, VID. describes the Nirvana practically in identical words. The Ajativada 
İS referred to in 26 while the Moksa is defined as the cessation of all the vāsanās in 
Verse 22. The perception of the world is like the perception of the samkalpa-nagara. 
( 19) The mukta is a éinta-agesa—visesa. The jagat is identical with the Cidakasa which 
8 Sinya, acca and niramaya. Verse 12 refers to the Upanisadic idam nisad na sadasit 
ete, 
Canto 143. VIb. deals with the topic of Nirvana. The Nirvana condition is the 
‘nditya on account of the Bodha, a condition, the grandeur of which far surpasses that 
of the King of the Gods, Indra. (2) On account of the Bodha, Drsya which is avidyatma 
comes Brahmon; the nature bestowed on it by ignorance disappears as the serpent- 
000 on the rope disappears. (5) The world experience is just like the dream experience 
4nd the usual rajjubhujaga analogy is used in 33. Dharma-adharma, Vasana, karmatma 
liva are all synonyms and are in fact mere ideas and these have no ultimate existence. 
he idealistic tone of the discussion is in keeping with that of the other passages which 
30088 the same topic. 


r timate Reality. To the ignorant, world-appearance, though of the nature 
E p" not cease to be, as to a man suffering from the eye-disease, the e 
he moon, though false, does not cease. (17) The jagrat experienc 
° Team experience. (22) The entire discussion of the sidharmy 
~ SVüpna as it occurs in 22-31 is highly remin i 
Oborated by the very frank dedaratie 
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or vidya and avidya. (37, 38) Perhaps through Gaulapáda one may trace the influence 
of Buddhistic idealism yet the Vedantic inclinations of the Vasistha Ramayana are 
clearly proved by the verses 44 and 45 where the famous ‘ Brahma kham’ and ‘ Neti 


Neti’ are referred to and finally Brahma is accepted as the Ultimate Reality. 


Canto 174. VI. b. deals with the same topic again with almost identical phrases, 
The creations are declared to be the waves on the ocean Brahman (2) and the sadharmya 
with dreams is again emphasised (5, 6). The Moksa or Nirvana is defined in 15 as Turiya 
where all the activities, desires, vasanas etc. completely cease. The Nirvana is the Simanta 
of all sat and asat, a condition where diversity as well as unity do not exist. Nirvana 
is the destruction of the illusion, Bhranti and it can be effected only by a careful reading 
of the Sastras which give the philosophical wisdom. Tapa and other recognised methods 
like the tirthayatra etc. cannot give this moksa which can be secured only through 
jnana. (26, 27) 


Canto 203. VIb. describes very succinctly the Nirvana bestowed on Rama by the 
teaching of his Guru Vasistha and this Nirvana takes the form of the realisation as 
declared in Nirvanosmi prasantosmi nakamksa mama vidyate. (80) 


A critical study of all these passages which deal with the conception o? Moksa or 
Nirvana clearly reveals the idealistic trend of the philosophy of the Vasistha Ràmüyana. 
The influence of Nagarjuna and Gaudapada is obvious and unmistakable, The reduction 
of the world-experience to dream condition, denial of causation, acceptance of Ajativada 
and finally denial of Bandha and Moksa are the points of contact of the Vasistha 
Ramayana and the teachings of Nagarjuna, Gaudapada and Samkara. The importance 
given to Jnana, acceptance of Atman and Brahman, however, are indications of the 
Upanisadic influence on the idealism of the Vasistha Ramayana. It is to be noted that 
in these passages, influence of Gaudapada is to be traced in thought and words perhaps 
much in the same manner as the Bhagavadgita influence is to be traced elsewhere,— 8 
fact which may be a pointer regarding the source of these ideas. It is significant that 
it is the conception of Moksa that is really responsible for the doctrine of the Jivanmukta 
as it is found in the Vasistha Ramayana. It will be seen that the Jivanmukta of the 
Vasistha Ramayana shares these very philosophical views about the world and the moksa 
as explained in these passages, a fact which may point out to the same hand being 


responsible for the two conceptions, to the i 1 xt in i 
present form. : composite authorship of the text in its 


MUKTA 

Liberation is the ultimate object of all 
therefore very natural that the works which pr 
describe the very alluring condition of the pr 


philosophical effort and inquiry. It is 
ofess to give Samyag-Jnàna should also 
omised state, The Mukta condition or in 


— Yet the peculiar point about the discussi 


J on of the Visistha Ramiyana is that it 
rimarily refers to the Jivan-mukta, i यक वस EA IR SA 
ai According to the Vásistha Ramayana, multi or 
oe CC-0. Prof. Satya Vrat Shastri Collection. 
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liberation is possible in this very life and it is nota condition to be secured after 
death. It may be said that of all the Sanskrit philosophical works it is the Vasistha 

| Ramayana which deals with this Jivan-mukta condition with so much emphasis and 

| enthusiasm. Almost in every prakarana the topic is again and again referred to and ~ 
Rama is asked to aspire for that ideal condition. A reference to the following places 
gives à com plete idea of what the Vasistha Ramayana has to Say in this context and 
also helps to give an idea of the doctrine of the Jivan-mukta as contemplated by it. 


Canto 46. IV. is devoted to the description of a Jivan-mukta as the word Jivan- 
mukta itself occuring in v. 25 indicates. The entire diseussion here reminds one strongly 
| of the Sthita-prajna of the BG. and this is corroborated by the fact that V. 16 comes 

straightway from the BG. and many other verses simply paraphrase the BG. ideas in 

the usual poetical manner. V. 28 deserves notice as it hails from the Kathopanisad. It is 
| to be noted that while explaining the character and nature of the Universe the famous 
| Vedanta analogies, Indrajala, Gandharvanagara, Mrgatrsnika, Mohamaya are used and 
this clearly reveals the relation of the Vasistha Ramayana idealism to the Samkara 
Vedanta, The wise man is defined in v 8. Avidya being itself unreal cannot affect the 
wise man. (12) He realizes oneness with the Universe. (13) He is completely dis- 
interested in everything and has no thought of the desirable and the undesirable. In his 
case truly the prajnà has overcome the ४३89113 and conquered them and he has thus 
the supreme internal peace in him. (32) 


Canto 6. V. deals with the same theme and the canto is particularly interesting 7 
inasmuch asit indicates the fusion of the Vedántie and Buddhistie ideas. Thus the 
Person who is desirious of possessing the Jivanmukta condition is without any Vasanis . 
and similarly he has to imbibe in himself the various spiritual qualities on which 
Buddhism lays constant stress. (9) He is beyond the ‘pairs’ and isa very sweet tem- 

Pered person loved by all. He is in fact ‘complete with excellences '-gunairápürpa-and i 

follows a spiritual preceptor who bestows on him philosophical wisdom, viveka. In this 

manner he finally realizes the Self. (15) The spiritual qualities ultimately lead one to 

the Perception of one God, the Atman, -essentially a Vedintic conception. Thus the 
timate Reality is Vedantic. 


Canto 18. V. again takes up the discussion of the Jivanmukta. His intelligence- 
his absolutely at rest and peaceful inwards-átmaéitala-and he fully realizes the 
"ViDescent nature of the u niverse-bhangura jagati sthiti. He resorts to the conquest ( 

‘° Vàsanàs (3) and in his case the mental equipoise is never disturbed. The verses 
[athe refrain, ‘ thus act, 0 Raghava, in this world-evam vihara Raghava > bri 
T idea] very clearly and also show a close parallel to and FIR ; with ith 

803 from the Bhagavadgita which describe the Sthitaprajna. In fact Mo का e ` 
A^ 38, 40 without doubt have the Bhagavadgita II. before them. Again we have ve 
' M which context the obvious parallel from the Bhagavadgita is th e famous 88: 
88 ueyate, In the case of the Jivanmukta the covering or obs' 
à intellect are broken, vigata-avarand—dhi. But the interestin 
if the ethical material hails from the Bhagavadgita, 
\ the Sámkara Vedanta. ४०७७४७. 275.285 188 908) vj Wat 
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like Moksa (29) clearly reveal this fact. This description is a very clear evidence of 
the deliberate blending of the Activitistic philosophy of the Bhagavadgita with the 
Vedantic or Buddhistic spiritual attitude. 


Canto 75. V. is very interesting as it throws light on the doctrine of Jivanmukta, 
The various illustrious Jivanmuktas who are referred to are Janaka, Dilipa, Manu, 
Mandhatr, Bali, Namuci, Pralhada, Sambara, Agni, Candra, Brhaspati, Sukra, Vayu, 
Brahma, Hari, Siva, Gauri, Guha, Bhrngisa, Narada, Visvamitra and Yama. These 
various references are important as these refer to mythological incidents and reveal the 
contact as well as close acquaintance of the Vasistha Ramayana with the Puranas, At 
the same time it is well worth noticing that the usual metaphysical analogies do occur 
here too. Thus in 39. the Sasasrnga idea appears. Verse 88 with its reference to Sünya 
Dhyanayoga has a Buddhistic flavour about it. As usual Samatà, is recommended. (42°) 
The Upanisadic Atman, a principle which differentiates Simkara Vedanta from Buddhi- 
stic philosophy is admitted. The Jivanmukta is very succinctly defined in 52. 


Canto 77. V. again takes up the same topic of Jivanmukta for discussion and very 
frankly opens in the manner of the Bhagavadgità. Here are verses which echo the 
Bhagavadgita ideas and phrases, (12, 18, 21) and actually with the Bhagavadgita 
phrases state the Karmayoga philosophy. A very important point to be noted in this 
discussion is the very keen interest in life that the Jivanmukta is asked to take in this 
world. He is not & cold perfect saint turning his back on this world with his superior 
philosophical wisdom but takes interest in life responding properly to the various situa- 
tions. (14) What really matters is the supreme internal peace which he has made his 


own once for all. (17 ) Since he is beyond anger and other passions his actions do not 
bind him. 


Canto 11. VI. a. discusses the same topic in rather greater details and perhaps 
with greater warmth. It resembles more Canto 75. 


Janaka, Hari, Saibhu, Brahma, Brhaspati, Sukra, Surya, Candra, Vayu, Narada, 
Vasistha, Angiras, Atri, Sika, Pracetas and Bhrgu are referred to. Perhaps greater | 
importance is to be attached to the metaphysical views believed to be held by these 
Jivanmuktas. The Upanisadic content of the highest knowledge is very clearly reflected 
in 92-100. Átman so frequently described in the Upanisads as the Highest Reality is 
accepted as such by the Jivanmuktas also, Similarly verses 16-56, are nothing but 8 
very eloquent exposition of the Upanisadic observation * Sarvam khalu idam Brahma’. 
This Brahman is pure bliss. (32) The Drstantas cited in order to explain the relation of 
the Reality and the World are the usual Vedantic ones, the ornaments and gold, water 
. and whirls, and the ocean and waves (30), Verses 39, 40. remind one of the ME 
ásya on II. 1, 13, BS. as the Maha-samud ta-sthantyata of Brahman is described in both 
ae laces, Duality is condemned as false (42), The author of the Vàsistha Ramayana 
y ays has the Upanisads as well as the BG. before him and this is proved here too by 
currence of the refrain ‘ Brabma Brahmavido viduh ’, The Upanisadic * Aham 
rectly referred to in 56 and the point made out is that nanatva 18 false, 
) bliss being nothing else than Brahman which itself is Ananda, The 
chi aracter of ‘all this discussion is too obvious, Verse 1 has the BG. a3 
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the basis as also 7, 20, 21. These not only reveal the textual relation of the BG. and the 
Vasisiha Ramayana but also the ideological relation between the Sthitaprajna and the 
Jivanmu kta. 


Canto 104. VIa. describes the Jivanmukta in the usual terms but in 41 and 42 
makes an observation regarding the relation of the Vyavahara and the Jivanmukta, 
saying he faces life bravely. 

Canto 125. VTb. again discusses the Jivanmukta, the ideal of the author. Here 
too the Bhagavadgita background is too obvious to escape the attention of a critical 
reader as the verses 46 and 49 would show. The list of the Jivanmuktas Janardana, Hari, 
Bürya, Candra, Hara, Agni, Janaka, Mandhatr, Nala occurs here as well. It is interesting 
tonote that the mythological story of Brahma’s fifth head being cut off by Hara is 
narrated in 45. Ifsuch allusions reveal the Pauranie background of these discussions 
the Vedantic background of the same is revealed by the conception of Moksa as a pro- 
perty of the Cetas, (30, 33 ). The Jivanmukta is defined in 35. The verse 61 again 
declares that the vasana is the cause of bondage. From the metaphysical standpoint the 
analogies of the Rainbow (65) the Pillar and the Doll (69) deserve notice as these 
affirm oneness and denounce duality. 


Canto 199. VIb. takes up the discussion of the liberated. and Vasistha explains 
4s to why the Muktas do not abandon action. In the case of the mukta the question of 
Acceptance or rejection is really beside the point.(2) To think of abandoning kriya 
with the rise of knowledge is to lose one’s bearing in life. (28) Renunciation does not 
lead one anywhere. (29, 30) Detached mind is the key to realize Moksa. (32) When the y 
Simya is realized the mukta lives happily in a pure blissful state like the sky-para-akasa, 
Verses 11, 28. 31 show the Bhagavadgita contact. 


Li 


JNANA 


Canto 10. IT. gives the origin of Jnana that saves a man. The creator created 
the Various methods of leading religious life like the tapas, dharma, dana, satya, tirthas 
‘to, and for the sake of the salvation of man created Jnana and wished the same to be 
handed to man through generations through Vasistha. ( 19, 21, 40, 41. ) s 


‘ Canto 22. TIT. discusses the Vijnana. It refers to the Ativahika body which is the 
Ultimate to be reached and explains the false character of the Adhibhautika—th grat- 
I E (1, 2. ) The discussion has a reference to the seven Ajnánabhümik dis: aso 3 
E epee. Susupti is suptavàsanà while the turya is 12746 पा and : 
def 9oftha Jivanmukta who realizes the pure sattāsāmānya. ae eed 
ji ned as the knowledge that the Disya is a mere fiction, an impossibility. T 
: Misya. When this is completely realized through repeated practice, 

v irvàna, (31) — 


Realisation of Jnana also has its seven bhümikà 
ti is attained, These seven stages are discussed in 
h NE stages of tho Avidya d sc 
Da, Tanumanasa, Sattvapt 
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seven stages and these are defined as follows. The feeling that one is a soo) and SO 
seek right instruction from the Sastras and the wise, this desire is the र ० w hile 
the tendency towards virtuous behaviour on account of this association with the wise 
and the Sástras and Vairagya is the Vicarana. Tanumanasa 18 the further resu It of the 
Vicarana, its nature being the non-attachment to the senses and their object s. When by 
a constant practice of these three bhimikas one remains or comes to stay in the pure self 
the state is called Sattvapatti. A mastery over these four states results in the realisation 
of the fifth, the Asamsakti, non-attachment; for one is then firmly stationed in the self 
and when one isso firmly fixed in the Self naturally one comes to ignore or not to 
perceive the external Padarthas or objects and so the sixth condition is realized. When 
the external and the internal objects are so negatived, one comes to stay in one’s natural 
state, the state of pure Self, the Turiya-Svabhàvaikanistha-and this is the condition of 
the Selfor the Jivanmuktas who in the state of their existence are always in the state 
of Self and are not disturbed by the world. Brahman is beyond the seven states and is 
the object of the Videhamukti. Beasts and Evilminded persons like the Mlenechas are 
not capable of these seven stages but it is these that lead one to salvation. Jnapti or 
knowledge is the destruction of bonds. ( 7-15, 23.) The doctrine of the Jnànabhümikàs 
is an important contribution of the Vasistha Ramayana; for though the material is old 
enough, for these are nothing but the Sàdhana-catustaya of the Vedanta and offer a 
ladder of the spiritual progress of the Jnanins, yet the presentation is new as well lucid 
and interesting. 


Canto 29. V. describes Bali in possession of the Vijnàna and it is the knowledge 
of the reality of the Self. He has no desires for enjoyments, his mind is thoroughly 
steadied and he has stationed himself in the Self and found delight therein. The influence 
of the Bhagavadgita on this particular chapter is obvious from the verses 39, 47 etc, 
Death and birth are but a bhranti, an illusory notion. 


Canto 40. gives the instruction of Bhagavan Narayana to Pralhada and it also 
touches upon these very doctrines. The final and eternal peace, Santi. arises only when 
the subject object relation ceases to exist, Grahyagrahakabhiva must become ksina. 
(19 ) To the Self do not belong either the kartrtva or the bhoktrtva. The importance 
of the susupti as the ideal stage for vyavahara is brought out in 20 and 21. This only 
reveals the consistency of the Vasistha Ramayana teaching. 


Canto 79. V. in a clear-cut manner sets about the discussion of right knowledge, 
samyag-jnàna, The right knowledge, the samyag-jnana is described as the belief, 
realisation that Paramátma is the only existing entity and reality, and that nothing else 
exists. It is wrong perception that leads to the perception of the serpent while the right 
perception leads to its non-existence; in 8 similar manner wrong knowledge leads to the 
notions of birth but right knowledge leads to salvation. (4 ) Samvit, pure and 
without any idea or thought is Parmitrnan and is, therefore, to be realized. This reality 
being nothing but space; birth, death, bondage and liberation are all false notions. All this 

rahman. The world and its notions should not disturb the Santi, peace of the 
E ntle breezes do not affect the mountain. 


d v RUM These notions arise from the 
luality ete, and are nothing but like g 4 T 
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jnina, therefore, is that the universe is the Self and there is no Avidyà, the mother of 
the universe. (19) 


Canto 9. VIa. is interesting as in a highly idealistic tone it makes Vidya as relative 
to Avidya and in a final analysis of th ings negatives both. ( 20) Avidya certainly does 
not exist and for the same reason the Vidya also does not exist. To think of Vidya for 
the destruction of the non-existing Avidya is to think of weapons for the murder of a 
vandhyáputra. The highest knowledge is that there is no knowledge. All is Samvit, 
pure Self, on which both the Vidya and Avidya are bubbles. 


Canto 13, ४1७. is interesting as it closely follows the Bhagavadgita not only in 
thonght but in phrases also in identifying Jnana and Yoga, Yoga is defined as a remedy 
that helps one to cross the Samsāra. Atmamana and Praénasamrodba are but the two 
varieties of this Yoga, Though both these are really Yoga yet by usage the word yoga has 
been fixed to express Priya-yukti only. But contrary to conclusion of the Bhagavadgità 
the Vasistha Ramayana declares that the Jnànaniécaya is susadhya, easy to attain 
while the Yoga on account of the Dharana, Asana etc. is not easy to master. Just as 
the conclusion reached here is different from the one of the Bhagavadgità it is also worth 
noticing that the word Yoga is used in the sense of Patanjala yoga and not in the wider 
sense of the Bhaga vadgità though the wider sense 18 admitted in the definition of Yoga 
as given in (3). Verses 3, 5, 7, 8, 10 deserve comparison with the Bhagavadgita. 


- Canto 54. VIa. a part of the Bhagavadgità incorporated in the Vasistha Ramayana 
gives the knowledge about the Self. The Bhagavadgità verses need no effort to be iden- 
tified yet what deserves notice is the deliberate effort made to make the Bhagavadgità 
passages ‘teach the Vasisiha Ramayana philosophy. Thus the doctrine that the 
is not the agent is found in both; similarly the advice to ignore the mitrasparsas 
is given in both but the metaphysical viewpoint here is that the Duhkha is due to 
Bhranti, a result of wrong knowledge or absence of knowledge-abodha. All the objects 
KA 80 many spandas in Brahman, mere waves in the ocean, ( 16-17) The well-known 
Rajju-ahi drstànta also occurs in 14. The Karmayoga and the sthitaprajna passages 
Supply the remaining verses in the chapter. It is obvious that the Bhagavadgità is being 
made to fit in the idealistic Vedanta philosophy and there is no doubt that the Vasistha 
Rimayana is the later. 


Canto 78. VIa. gives the knowledge that dawned on Qudala. Realizing the 
®Vanescent character of the universe and the objects like àyu, yauvana, body and the 
®ssenceless character of the vyavahira Cudala thinks of the higher knowledge as she É 
one that the Atmajnana is the only antidote against the terrible disease of Samsara i 
tie a ti. Discarding the body, the senses and the mind as Jada things she arrives at 
Eon tman, the Jiva, the Cidrüpa. She comes to realize that the Buddhi, indriyas and — 
a ae ero the mere sport of the Cit and are like the two moons, non-existing. 

d e mahasatta is the truth and is named as Brahman, Paramatma. Jnana 
011 corned in 51 which declares that the highest Cit is santa, nirdlamba and th 
No the notions of I and this or objects. This is the parama-prabo ah 
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à Canto 87 VIa. gives the philosophic instruction given to King Sikhidh Naja. It is 
declared that Jnàna is the highest good, parama greya, and mukti, kaivalya is secured 
through it (16). It is the vasana that is responsible for the world and bondage and so 
kriyà and kriyaphala are destroyed when the vasani itself is destroyed (20). To him 
who has realized that all is Brahman, Ignorance does not harass and desires do not 
oppress (25). The samvit with the desire, vasana, is the mind while the same without the 
vàsanà, desire is knowledge. The highest knowledge, real philosophic insight can be 
secured by the service and learning at the feet of the good and wise. (33). Thus it is 


the vasana that is the real enemy to be vanquished and moksa is nothing but the desire- 
less state. 


Cantos 93-101. again describe the instruction given to King Sikhidhvaja this time 
in greater details. The king has been asked to abandon all desires, vasanatyaga and then 
is further advised to abandon the citta also, for the cittatyaga is the sarvatyaga ( 43 ) 
for the citta is the field for the crop of the world. The mind extinguished is like the 
lamp without the oil which does not shine but then the Self shines, like the lamp with 
the oil. The ideal recommended is that of the Sakyamuni who lived stable like the Meru. 
(61), The Buddhistic influence and inclinations cannot be better expressed. Vāsanā which 
is just the other word for the citta isto be perfectly controlled. Of the citta tree the 
Aham idea is the bija which therefore is to be thoroughly rooted out. Causation is again 
denied in the same manner as that of Gaudapada (47-58). The importance of Jnana that 
makes even poison as nector is emphasised ( 37-96 ). The world is just likes dream 
and a false notion. ( 16-98 ). The Ultimate Reality is all peace like the stone—pasana. 
(30-99). The usual rajju-sarpa, mrgatrsnika, alata-cakra analogies are used to 
explain the phenomenon of perception in ch. 100. The highest jnina is declared 
to be the complete annihilation of the view of both the ekatva and the dvitva. 
This is the highest state-parama gati. So long as the mind exists the ignorance 
exists and when the mind is destroyed as mind, that act itself isthe rise of knowledge 
( 19-21, 101 ), In this manner the highest knowledge that saves a man is of the idealistic 
Vedanta type yet it recognises the Sakyamuni as the ideal. These facts are clear testi- 
mony as to the sources of the Vasistha Ramayana philosophy. The references to the 
spanda and the citta doctrine would indicate the uniform nature of the instruction. A 
reference to the Canto 111. VIa. which again gives the instruction to Kaca will reveal 
the same truth; for here too the ultimate goal is the destruction of the Citta and the 
same Vivarta drstantas are referred to in #3-38. The doctrine of Ajativada is the one 
whieh is clearly favoured by the Vasistha Ramayana. That is the Jnana to be 
possessed. Canto 114, VIa. states the instruction of the highest reality, upadesa about 
the parama artha. : Here too the Rajju-bhujainga, kanaka-keyüva, Salila—taramga, 

fire and flame analogies oveur to explain the origin of the universe. The Ultimate Reality 

— — ds the pure Samvit and theDrsya ia all unreality. All this is pure Saihvit and there is no 

_ diversity, In Canto 122. VIa. which gives the instruction to Iksàvaku it is declared 

that it is the o idea-bhrànti-that leads to bondage and it is the jnina that secures 
vation. 


ito 21, VIb. is interesting as it distinguishes between tho real jninins and the 
) ween men of knowledge and men who have merely verbal knowledge 


no good, who follow the * pravrtti Tee 1 
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very near to him but he is not in possession of the same. Jnanabandhus are those who are 
satisfied with the mere appearance of knowledge, howsoever little, and stop short of 
Atma-jnana, satisfied without getting it. 


Canto 101. VIb. gives the highest instruction and the Ajativada and affirms the 
existence of the pure Sarhvit as the only Ultimate Reality. (29). Canto 150. VIb. again 
touches the same matter and offers the same conclusion. ( 14-18 ). 


All these various chapters make it clear that the Vasistha Ramayana is no doubt 
under the influence of the idealistic Vedanta of the type of Gaudapada and Samkara. 
Not only does it accept that Jnana leads to salvation but the content of jnàna is also 
the same as that accepted by these two thinkers. 


KARMAN 


The Visistha Ramayana in the very first Canto of the first Book poses the 
question as to whether it is Karman or Jnana that leads to salvation. (5-16.) The view 
that is expressed by Agasti is the one which is given in the Harita-smrti, that Karman 
and Jnina are like the two wings of a bird and hence both are necessary for spiritual 
progress. The usual dvividha nistah, Pravrtti and Tyaga are referred to in 15 and both 
the ways are described as advised by the Srutis. The verse 15 is interesting as it points to 
the Upanisadie and the Bhagavadgità background of the entire discussion of the Vasistha 
Ramayana. The Vasistha Ramayana. instruction of Vasistha to Rama, is an attempt 
to solve this very difficult problem of Karman. If anything, the trend of the opening 
ofthe Vasistha Ramiayana is clearly in favour of the performance of the Karmas and 
towards a combination, samuccaya of Jnana and Action. 
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Canto 9. IT. is devoted to the discussion of Karman. Action is in fact nothing but 
the desire of the mind transformed into effort, (13) The Daiva is again nothing but 
the previous actions. (16) As a matter of fact, Daiva, Paurusa, Vasana, Citta and Manas 
are all synonyms. Subha or Agubha depends on one's action and good desires are the 
good actions and really constitute the effort, the paurusa of man, It is with the heh P. 
of such effort that the Daiva though asubha ean be overcome and defeated. 'The conquest. 
of the senses also requires effort, Karman and, therefore, one has to work hard, day is 
action is not to be abandoned but the right type of paurusa is to be resorted to wit 1 all 
the means and strength possible. Fl 


Canto 95, III. discusses the identity of the Purusa and the Karman. As ama 
of fact the Purusa and the Karman, the agent and the action are identical bot! 
put forth by the Highest simultaneously just as the tree puts forth the fl 
fragrance, (1) Ajativada is the highest truth and therefore there is no 
action or agent. The Highest does nothing. (3-6) The simile of ho i 
fragrance is again given in 12 to illustrate the oneness of the Pumàn. an l 
the rise of the mind, comes into existence the Karman and ; ९८ È 
Mind are not different. It is the Kriyāspanda that is descri 
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de e 
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fire and its warmth, that with the disappearance of one of them, both consequently 
disappear. Citta moving, is in fact Karman. So if one aims at destruction of Karman 
it is the Citta that is to be destroyed. (34-38 ) 


Canto 2. VIb. opens almost in the manner of the Bhagavadgità since I ta ma asks 
Vasistha to explain as to which is the better, the Karma-tyāga or Karma mue hana and 
what are the good results of the latter and the evil effects of the former. The argument 
for the performance of the Karmas sounds ridiculovs in case the unreality of Aham is 
accepted. Rāma in a very fine rūpaka-metaphor describes the body as the Karma-tree 
in the forest of samsara, with karma as the bija, pleasure and pain as the fruit, old age 
as the flower, the senses of actions as the roots ete. Vedana is the bija, the seed of all 
actions (26). So this Karma is to be destroyed. But Vasistha in his reply points out 
that Karman is identical with the Citta and Citta cannot be abandoned so long as 
there is body; hence Karman also cannot be abandoned till then. (35) Karmatyaga is 
an impossibility and one who abandons Karma simply abandons his duty. Tyäga is 
possible only after the rise of Jnana, the realisation that the Dráya does not exist. The 
root of all Karmas is the samvit of the mind which is of the essence of desires, the 
vasanas and so long as the body lasts the destruction of these is impossible. (43) The 
Citta, however, can be destroyed through Jnana and then only Karmanasa is possible. 
Therefore it is the destraction of the mind full of all kinds of desires that is to destroyed. 
It is in this context that the positions of the Vasistha Ramayana and the Bhagavadgita 
become almost identical. Both accept the impossibility of total renunciation of the 
action and so both aim at the purification of the mind, in other words, destruction of 
the mind through annihilation of the desires, Ina sense the Cittanāśa o: the Vasistha 
Ramayana and the Karmaphalatyaga of the Bhagavadgita are ultimately the same. 


The whole of the Bhagavadgita is renarrated in Cantos 52-58, Vla. and it is clear 
that the Bhagavadgita is made to teach the Vasistha Ramayana philosphy. The argu- 
ment in favour of Karma, the Karmayoga is accepted. (16, 53) Sannyasa and Asamsanga 
are distinguished and defined in 30, 31-53. Many of the Bhagavadgità verses referring 
to the non-agency of the Self and wise man's being beyond the karma and akarma and 
having nothing to gain, are taken and used, ad verbatim. Ultimately the same solution of 
Vasanabijaksya is recommended. (11.57) Thus in brief it can be stated that the Vasistha 
Ramayana attitude towards Karman is the same as that of the Bhagavadgita, The 
Jivanmukta and the Sthitaprajna both perform actions in the same spirit, 


YOGA 

: Canto 78. V. discusses Yoga as a method useful for destroying the Citta, the cause 
of both the Avidyà and the universe. The Cittaspanda, the movement of the mind, is the 
cause of the perception of the non-existing universe as the movement of the firebrand, 
alatacakraspanda is the cause of the perception of the circle which does not exist. Hence 
the ultimate problem is that of arresting the movement or the spanda of the Citta; but in 
eality the spanda and the Citta are not two different or independent things, the spanda 
Citta are related with each other as the whitencss and snow, sesamum and oil, 


it or flower and its fragrance (1-7 " i 5 ti 
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of the mind can be effected through two ways, the jnina and the yoga, where jnana means 
t correct perception ° samyag aveksana and yoga is the arresting of the functions of the 
mind, tadvrt tinirodha. (8) The Vayu that moves through the Nalis in the body is the 
prava and the same Prana on account of its diverse functions and movements has been 
given the names like Apana ete. When the inner Prana moves, a samvit capable of 
thought is produced a nd this is the Citta that is to be controlled. From Pranaspanda the 
cit-spanda and from it the samvit is produced like the waves in water by internal move- 
ment. Citta thus is nothing but Prinaspanda and so when the Prana is controlled the 
Citta is naturally controlled and the mind destroyed, and the samsara vanishes. The fact 
that the Prana is of the nature of Vayu and therefore Sadagati, creates no difficulties in 
its being controlled. The Paraka, Kumbhaka and Rechaka order enables one to achieve 
the control. Company of the good and a study of the Sastras, vairagya, dhyana and 
constant practice in solitude; Utterrance of the Okara and realisation of its last 78078; 
a perfect control over the Recaka, the Püraka and the Kumbhaka; all these enable one 
to arrest the Pranaspanda and destroy the Citta. Similarly when the Prana is made to 
reach the Urdhvarandhra beyond the tālu or when the Samvit is made to merge in space 
at some twelve fingers distance in front of the tip of the nose, the Pranaspanda is arrest- 
ed and the Citta is destroyed. Again Pranaspanda is arrested and the Citta is destroyed 
when the Prana reaches through the Urdhvarandhra, the Brahmarandhra, beyond the 
talu or when the pure space is realized and the mind, pure without any desires, has 
become one with it. The entire discussion in 18-31 is closely based on the Yoga of 
Patanjali. It is surprsing to read DR. DASAGUPTA remarking that the Vasistha Ramayana 
yoga is not the Patanjala Yoga. This type of Yoga no doubt was favoured even by the 
Jnànins ever since the times of the Upanisads as the Katha indicates and the same was 
admitted by the Bhagavadgita also. But the Vasistha Ramayana clearly reveals the Yoga 
fully developed and it is also clear that the Vasistha Ramayana is fully acquainted with 
| the nicities and the complications of the Patanjala Yoga. The heart of the beings is 
described as being twofold, upadeya, the samvit-heart pervading almost every part of 
the body in a mysterious manner and the heya, the usual heart in the bosom. ( 32-35 ) 
Practice of Yoga givesone control over the Prana and naturally over the Citta and 
finally when all the sarakalpas are thus brought under complete control Jivanmukti 
18 realised. (54) 
SASTRA 
The Sastra plays a very important part in the philosophy of the Vasistha Ramà- 
Yana as it is recognised as a sure and preliminary means of securing right knowledge. E 
Atmajnana is the result of the knowledge of the meaning of the Sastras and also of the 
meditation of the Mahavakyas of the Upanisads, Sastrartha—vedana and mahavakyartha- 
Samsiddha (2-19. IT.). The Sastra is always for the knowledge, and realisation of the 
tman (7) and the Vasistha Ramayana is the best among the histories, itihasottama, 
the essence of the histories, and its knowledge bestows Jivanmukti on the studen 
Just as an excellent medicine gives perfect heaith and freedom from disease, ina dee 
Manner tho Sastre gives right spiri tual insight and freedom from ignorance. 
NI. 8) The Adhyātmaśästra in general and the Vasistha Ramayana in pa 
again praised in 163. VIb. as a Sastra that secures salvation by teaching th 
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discussion about the importance of the Sastras in granting release is as follows :- The 
Sastra is like a forest and men are like the Kirakas, poor foresters who maintain them- 
selves by cutting wood and selling it. These foresters enter a forest which is full of wood 
and wealth ofalltype, candana trees, jewels etc. and even the cintàmani is there, 
Some men take only the wood and any how live; while others better gifted go aftor the 
higher things and live happily; while those fortunate ones who come by the chintamani 
are the best among them all, as they have all the desires fulfilled and have the things at 
their feet. Thus men who enter the forest only to find out a means for bare livelihood 
finally obtain the means of all prosperity and happiness. In a similar manner men who 
approach the Sastras with the ordinary desire of winning happiness ultimately win 
release. (5) The Sastras expressly deal with the three vargas, the three primary ends of 
life, Dharma, Artha and Kama but the fourth, the Brahmapripti, is the suggested 
meaning of the Sastras. It is the Dhvani, the Vyarigya to put it in the manner of the 
Alamkarikas. The Sastras make man pure; and the coming together of a mumuksu and 
the Sastras ultimately results in the Atmajnana. The light requires the wall for being 
perceived; so the contact of the Srutis and the <rutavat is necessary for the realisation 
of the Atmajnana. ( 196-197 VIb. ) For all these reasons the study of the Sastras though 
not directly leading to Moksa is recommended. 


DAIVA 

The Vasistha Ramayana treats the very important concept of Daiva in a very in- 
teresting manner. The main purpose obviously is to dispel the gloom of fatalism from 
the human mind. The doctrine of Karman and the idea of Daiva Jeave very little room 
for will and ultimately lead to a doctrine of gloom, despondency and finally fatalism 
which prevents 8 man from making effort towards the betterment of his condition. It 
produces a peculiar sort of perverted contentment which makes a man accept his 
condition howsoever bad and loathsome as a divine dispensation, a state of affairs 
ordained by fate or Daiva. 


Canto 55. I. descsribes the evils of Daiva as seen by Rama. A very gloomy picture 

of life in general is presented here. When the Gods and the mountains. stars and the 
oceans, all have to abide by destiny or Daiva and be not one day, the utter insignificance 
of human aspirations, joys and others becomes too apparent. The consideration of the 
Daiva only produces disgust in the minds of the wise. In a vigourous reply this argu- 
ment of the fatalists, is taken up for discussion in 1I, 4-8. Paurusa which the Vasistha 
Ramayana recommends is nothing but the human energy and effort directed towards the 
attainment of the desired object. Chapters 6 and 7 are specially directed towards the 
refutation of the very concept of Daiva. Daiva is, in fact nothing but our previous 
actions, pràkpaurusa, and hence can be negatived or nullified by our present actions, 
_ just as a bad deed performed on a particular day can be nullified and compensated for by 
action on the next, in à similar manner Paurusa can set right the Daiva, however 
ay be. Daiya thus does not bar all path to progress which thus in the main 
r effort, The struggle always is between two Paurusas, as if between 
he stronger one succeeds. A man going to hell or heayen simply as 


is no better than a beast; but a man who by constant good effort 
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strives and follows the Sastras ete. goes out of the miseries of life and death like a lion out 
ofa cage. Paurusa is the right type of scientific action directed towards the objective 
by aman. This is always stronger than the Previous Action which is Daiva. If one fails, 
it only means the weakness of the present paurusa; and, therefore, by one desirious of 
| success only constant effort is to be resorted to. Fools imagine the Daiva to be all 
| strong and all the while remaining dependent meet their ruin. The reward of Paurusa 
| is pratyaksa but the Daiva is only an idea, a kalpana. (8) The idea of Daiva is as 


| | wrong as the perception of the rajju-sarpa. Spanda is the activity and it is the activity 
| that always results in something but inactivity is almost impossible except in a 
| corpse. Intangible, amūrta Daiva cannot have any association with the mūrta man 
| inthe matter of producing effects. If after all an idea like the Daiva is allowed to take 
| so utter a possession of the mind why not allow the idea of paurusa to do the same? 
Gods and Sages have attained all their greatness by their paurusa and they never relied 
on Daiva. Daiva never does anything nor achieves anything. It is nothing but a con- 
| venient, ready-made explanation for indolence by fools and ignorant men. Manas, Vasana, 
| Paurusa, Karma and Daiva all are in fact synonyms. This discussion is very interesting 
| as it is a point of contact of the Vasistha R amàyana and the Mbh. and the passage has 
| been critically discussed before. It is a very clear argument in favour of human effort 
| for spiritual betterment and for final release. 

| 

| 

| 


Chapter 62. ITI. again takes up Daiva for discussion. Daiva in a wider or larger 
Sense is the thought or power of Brahman or Cit that has preceded the creation. ( 13) 
Apaurusa is niyati while it is the paurusa that leads to creation. The larger Niyati has 
fixed the natures of things and so they will not change; but it is to be remembered 
| the paurusa of the creator achieved everything, not the Niyati. Niyati thus finally 
depends upon effort and hence effort is superior to Daiva. There would have been no 
creation had Brahma or Cit not resorted to Spanda or effort. The Vasistha Ramayana 
does not recognise in life anything like chance. Even a Brahmin who was made a king 
by the elephant by putting the garland of election round him was not so made by chance. 
It is his paurusa as well the same of his family, ministers and the subjects. i 


It would thus appear that the Vasistha Ramayana constitutes a real and signifi- 
ant advance over the Bhagavadgità, where though Arjuna is apparently given a choice 
in ‘do as you like’ yet the all assertive ‘ Prakrti as a force of Niyati, a force 
uncontrollable will harness you’ is also made quite clear; and hence the naughty problem 
of freedom of the human will arises while dealing with the Bhagavadgita philosophy; but à 
the Vasistha Ramayana position is quite clear on this issue. The supremacy of effort i या 
clearly recognised. True in the Bhagavadgità also for any happening Daiva is given | the : 

: last and the fifth place in the famous daivam caivatra pancamam; yet the who 
‘nd trend of the discussion is that things are predestined and men are but n 


s MUrava heroes and Arjuna is to be the nimitta only. In this sense ! 
Yana is definitely more dynamic as it gives & greater scope for hum 
the possibility of anything being achieved by will and effort. 1 
१ later than the other Mbh. passage which incorpore 
“TY topic has been already discussed. befossiya ats Sha s 


i 


FN 


ह. - aloofness is not recommended. 
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PAURUSA 


Rel Pz n e L 
It is no exaggeration to say that the whole of the Vasistha Ramayana is nothing 


but a Vigorous plea in favour of Paurusa, human effort and straining towards better- , 


ment, even perfection. The Bhagavadgita does not refer to this concept in so 
many clear-cut words; yet one can understand the germs of that doctrine in the 
argument for the Karmayoga. The effect of the Karman doctrine was disastrous as it 
led to a gloomy and sad fatalism. The value and importance of effort as such was 
altogether ignored. The argument in the Bhagavadgitü is more from a social point of 
view though the observations that Karmatyaga is not desirable and is almost impossible 
for the individual, are also to be met with. The Vasistha Ramayana continues to argue 
in the same strain; yet itisa very vigorous plea. Right from the Creator upto tho 
lowest creature, it is but a case of effort proving more powerful than Daiva. Cantos 
4, 5 and 7 II. set forth this doctrine of Paurusa in a clear-cut manner. There is nothing 
like Daiva as it is a mere imagination of fools and Paurusa is but the activity of 
the mind and the limb in accordance with the instruction of the good. All other activity 
is the activity of a madman. (10, 11-4) It is due to Paurusa that Indra, Brahma, 
Vispu, Siva are all Cits, purusas that have attained to godhood due to their paurusa 
and not by chance. Paurusa is of two types, the ancient or past-Prakatna and present 
Aihika and it is the the Aihika that alwaysis more powerful than the Praktana. Efforts 
well directed and organised can destroy the mount Meru, what to say of past actions? 
(18) The simile of two fighting rams is given to illustrate the fight between the past 
and the present efforts of a being. It may and does happen that one's paurusa comes into 
conflict with the paurusa of others, The conflict of atmiya and anyadiya paurusa is 
also admitted. Tf the past is very bad it only means that a very strong effort is necessary 
to overcome the same. Paurusa is itself of two kinds, one according to the Sastras 
and the other not in conformity with the Sastras, Sastrita and Ucchastra. (4) The 
Ucchastra paurusa leads to bad results, anartha, while it is only the Sastrita that leads 
to desirable end. Even when a Brahmin, a mere passer-by is elected a king by the 
choice through the elephant it is no case of a mere chance; but it is the case of the paurusa 
of the ministers and others making itself felt. Laziness and reliance on Daiva would 
reduce the human being to the level of a beast. Thus the importance of effort is obvious 
and therefore scientific effort is to be directed towards the attainment of the highest 
good. Paurusa or the purusártha is manifest in three forms, the Spanda or the activity 
of the mind, Sarhvit, and the Senses ( 4-7 ) Gods and sages like Sukra and others have 
attained greatness through their effort. The Paurusa succeeds in three ways or on 
account of three factors, the Siistra, the Guru and the Self. The Süstras give the 
direction about the right objects and the Gurus advise regarding the right method that 
is desirable and likely to succeed; while the Self always yearns and in its own way urges 
one for a greater effort. Even Visnu achieved all the signal success in the matter of 
creation and in defeating the demons by sheer effort and not through Daiva. Thus it is 
the Paurusa that is the real force in life and there is nothing like Daiva. It is this 
concept of Paurusa that gives a very dynamic character to the philosophy of the Vasistha 
Ramayana; and it is therefore that the wise of the Visistha Rimiyana are expected to 
take part in the normal activity with zeal and enthusiasm. ‘The cold saintly ideal of 
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UPADESA 
| What is the teaching of the Vasistha Ramayana ? In addition to these various 
| chapters discussing the philosophically important topics we have time and again chapters 
containing the upadeśa~instruction-on the important points. These cha pters-are 21, 67, 
| 102, 115 II ; 45, 47, IV. 6, 17, 64. V. ete. Nothing very new is taught in these chapters 
| but the same instruction outlined in the foregoing sections is repreated. Thus the 
| Vasistha Ramayana idealistic metaphysical outlook is recommended; and side by side is 
recommended the performance of one’s own actions. To sum up, the teaching of the 
Vasistha Ramayana is the Jnàna-Karma Samuccaya, the Jnana being of the Samkara 
Vedinta type, in certain respects. The ideal recommended is that of the Jivanmukta 
person who closely corresponds to the Sthitaprajna of the Bhagavadgità But the Jnana 
which the Bhagavadgita teaches is not the same which the Vasistha Ramayana has in 
mind. On the one hand it has the uncompromising-almost Buddhistic idealism so far as 
the metaphysics is concerned; and on the other hand on the ethical side it recommends 
the Brahmanical Yoga and the Sthitaprajna ideal of the Bhagavadgita. Of course the 
| Yoga need not be regarded asa purely Brahmanical contribution, for it has been a 
common treasure of the various philosophical, orthodox as well as unorthodox systems. 
Nowhere is action condemned in Samkara’s manner but it is always linked up with the 
| higher and philosophical viewpoint. In its metaphysics it looks beyond Samkara to 
| Gaudapada and perha ps even beyond him, while in its ethics it is satisfied in reiterating 
| the view of the Bhagavadgita. Can this point out, in point of time, a period similar to 
that of the Bhagavadgita when the proper relation of the Jnana and Karma had to be 
expounded ? If the- post- Buddha period is one such period which heralded the 
| Bhagavadgita, the post-Samkara period may be the other period which must have 
| ushered in the Vasistha Ramayana. 


i THE VAISNAVA, SAIVA AND BHAGAVATA SECTIONS. 


The Vasistha Ramayana is obviously a work in Vedanta and curiously enough it 

has some Sections in which the Puranic gods are accepted as the highest but are shown 

As teaching the Vedanta philosophy that the text favours. Thus Cantos 30-43 of the Vth 

Book contain the famous story of Pralhada, the son of the demon Hirapyakasipu. The 

Puranic account is too well-known to suffer any narration here; but what is important 

and interesting is that Lord Narayana is made here to teach the idealistic philosophy of 

the Vasistha Ramayana, Verses 1-38, 30. narrate the Puranic story and in the later E 

Portions Pralhada is taught and so he meditates on the Atman, the Brahman and 

Accepts the philosophical viewpoint of the favoured doctrine and is finally at peace within 
"self. Thus it is shown that even Pralhada, the favoured of the Lord Narayana, also 
arnt this very doctrine and was saved. This philosophy is real knowledge. Even Pralhada 

| 9Clares that this Gandhravanagara spreads out but then disappears when the Highest is _ 

pil (70, 30) Narayana is desobedi peso bt RES DES may be regarded asan — 

Attempt to show that even Visnu taught this very doctrine, it being the only correct view, - 


Cantos 30-42 of the Book VIa. are sections which may be regarded as 
ter and in spirit. The Akhyana is called as the Sivapija-à 


charac 
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philosophy of the Vasistha Ramayana, that Siva is made to teach. Siva uses the salila- 
taramga. the faga-srnga, vetàla analogies and speaks of Sanya, Brahma, Siva and [६५७1७ 
as being synonyms (17, 33) and declares in the Upanisadic style that the Higher Reality 
is auspicious, peaceful, beyond words and speech and denoted by the word Om, tho 
Turiya condition. (30. 35). Thus even Lord Siva like Lord Narayana or Visnu teaches the 
Vedanta philosophy with phrases from the Samkara Vedanta or Gaulapada Vedanta. 


Cantos 52-61. VIa. give the Arjunopikhyana in which practically the whole of the 
Bhagavadgita is recast in a manner so as to teach the Vasistha Ramayana philosophy. 
This point has been made out before. It is clear that Lord Krsna is made to teach the 
Vedanta philosophy with its peculiar analogies and words. Thus even the Bhàgavata 
section is fitted in the Vasistha Ramayana thought. 


These sections area clear testimony to the fact that the Vasistha Ramayana is 
deliberately working over older material and using it in its service. This may perhaps 
point to its lateness in point of time as well. For the three popular theistic sects are 
brought together and are made to fit in one frame, that of the Vedanta of the Gaudapida 
type. It is significant to note that the other schools of the Vedanta like the Visitadvaita 
ete. are not known and have not come in either for a refutation or criticism or working 
over; and this may, in a way, point to the provenance of the Vasistha Ramayana which 
appears to be a land where the Buddhistic thought and the three sects had access and 
thrived; but the other schools of Vedanta thriving at some distant place were little 
or not known, Considering the time that has been assigned to the Vasistha Ramayana 
as also the fact that Ramanuja came quite close to it, it is clear that his doctrine 
which was young and had yet to win a plece could not be regarded as important by 
our text. 
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Conclusions. 
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| 
Alter a critical study of the Vasistha Ramayana an attempt may now be made to 
answer some of the important and intricate problems eonnected with the work. 


It has already been pointed out that the problems connected with the Vasistha 
Ramayana are more or less of the nature of the problems connected with the Maha- 
Bharata, Ifthe latter is to be called the Epic of the Bards, the Vasistha Ramayana 
may with propriety be called the Epic of the Vedanta philosophers. Tiresome repeti- 
tions, stories and anecdotes illustrative of the doctrines are the charactersties of the 
Vasistha Ramayana. It is possible for us to point out the later and the earlier in the 


| Mahi-Bharata and it is also possible to suggest the possible line of its development as 
has been done by Drs. HoLTZMANN, HOPKINS, DANDEKAR and others. The aceretions to 
| the Maha-Bhárata are apparently clear to the critieal eye. But the case with the 


Visistha Ramayana is not 50 easy for analysis. It is clear that we cannot think of the 
Vasistha Ramayana as a composite text written by one person and at one time, and that 
itis a text that has passed through three different stages. The Upanisadic text of 
Vasistha, then the Buddhistic Moksopaya and finally the Kafmirian Saiva Vasistha 
Ramayana are in all probability the phases through which the text has passed and has 
come to us in its present form. The very popular character of the text is obvious; for the 
Work as it is, is not a work on philosophy proper in the usual style of such works but it 
18 à popular work seeking to impress its views on the reader through sheer repetition, 
emphasis and popular stories illustrating its views, Recognised works like the Bhagavad- 
gita, Sivapuja, as well as the well-known akhyanas like those of Bali-Virocana, Pralhada- 
Narayana, Iksaku-Manu as well as popular stories like those of Indra-Ahalyà, the three 
Balakas are with an attitude of ease used in the service of its instruction. A 


प Under these circumstances, it is difficult to speak of its date unless a reference is 
made to one of its phases. Asa text of Vasistha it would belong toa pre-Gaudapada 
| period while as the Buddhistic Moksopaya it would belong to a much later period and as 
48 Vedintic text that has grown in considerable and intimate contact with the Kasmira 
© Baivism it would belong to a still later period, the 12th century. It would appear here 
that the dates proposed for the two earlier phases are more or less indicated b; 
nature of the internal material in the text and by no means ean one be very d 
about them. About the date of the text as it is before us, the last and th 
the matter is different; and it can be asserted that it cannot be ear 
Proposed here, the 12th century. As has been pointed out before, the V 
refers to so many philosophical and literary works; and almost in each 
the borrower, the text that lifts, Its richly attractive Kalidasian 
result of, not only a supremely gifted poetical genius but als 

-. ofall the recognised masters of Sanskrit poetical and p 
Stands at the en t 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


-186- 


Ramayana can be very briefly stated to be this- The Vasistha Ramayana accepts Brahman 
identical with the Atman to be the basic and the only reality, The world has not been 
produced and its appearance is nothing but an illusion. Thus it does accept the Ajati- 
vada and the Vivartavida. The Drstantas with which it seeks to establish its views 
are of the type of the Vivartavada, the rajju-sarpa, sasa—singa, vandhyi-putra, jala- 
taramga, hema-kataka and mrgatrsnika. It develops the doctrine of the Jivanmukta. 
It accepts the importance of Knowledge-Jnina-as the power that saves a man but it 
also equally emphasises the performance of Action-Karman. In this respect it is 
just teaching the views of the Bhagavadgita. In a word, it may be said that it teaches 
Jnaina-karma-samuccaya. Doctrine of Sannyasa as taught in the Upanisads or as found 
very strongly recommended in the Sirkara Vedanta is not found in the Vas 
Ramayana. 


istha 


With such views where can the Vasistha Ramayana be placed १ To be sure, with 
the repeated references to the Upanisads and the reverential references to the Sastra it is 
to be placed in the Jine of the Brahmanical texts, whatever may be the extent of the 
Buddhistie influence. Similarly it isto be regarded as being nearer to the Sankara 
Vedanta as opposed to the other schools of Vedanta known after Ramanuja, Vallabha, 
Madhva, Nimbarka, Srikrsna and others. The Vasistha Ramayana favours Advaita and 
that too of an absolute type, perhaps in a more uncompromising manner than the 
Samkara Vedanta. This would be obvious not only from the teaching of the Vasistha 
Ramayana as given here, but also from the fact that it is ina way never tired of referring 
to and quoting from Gaudapada. With the clear acceptance of the Ajativada and the 
rejection of the Karya—Karana theory, this fact needs no further proof. It is in à way 
Significant that the other schools of the Vedanta are apparently not known to the 
Vasisha Ramayana; and this can be explained by the circumstance that the Vasistha 
Ramayana was written when these schools had not yet won popularity and were of a 
comparatively recent origin and had not spread beyond the borders of the lands of their 
origin; and secondly that the Vasistha Ramayana iteelf was written and revised in a 
Jand to which these schools had no access and where the philosophical instruction of 
Nagarjuna, GaudJapada and Saivism had held the ground. 


But can the Vasistha Ramayana be placed in the line of the Samkara Vedinta in 
view of its teachings ? Superficially read, it would appear that there is no harm in doing 
so. But there can be no greater mistake than this. No doubt that the Vasistha Rami 
yana has its similarities with the Sümkara Vedanta; but it also has its differences of a 
really fundamental type; and these certainly ought to weigh with us when we regard the 
Vasistha Ramayana as a work in the tradition of the Samkara Vedanta, Thus for 
instance, the Samkara Vedanta favours Sannyàsa but the Vasistha Ramfyana does nob. 
A commentator of the Vasistha Ramayana with the Saikara school views would have to 
face the same difficulties whieh he would be facing while commenting on the Bhagavad- 
gita. Both these texts, the Bhagavadgita and the Vasistha Ramayana in an unmistakable 
manner advocate the combination of Knowledge and Action. Tho ideal they recommend 
is the same as that of the Bthitaprajna and the Jivanmukta. This is precisely the reason 
_ why the Vasistha Ramayana very freely draws upon the Bhagavadgità. Nor would the 

EF. ommentator be very happy while commenting on the metaphysical portions of the 
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Vasistha Rimiyana, Interesting facts are revealed on a comparison of the refutation 
of the Vijnanavada by Samkara with the teachings of the Vasistha Ramayana. 
In the first place, it is clear that Samkara, of course following Badarayana, 
refuses to accept the complete similarity or identity between the Dream and the Universe 
on account of the dissimilarity-Vaidharmyat. Secondly it appears on a critical study of 
the entire discussion that Samkara accepts the existence of the external objects which 
are directly perceived in all our perceptions and that he is not prepared to go to the 
length of denying the existence of these objects in the manner of the Vijnanavadins. On 
both these very important problems the Vasistha Ramayana appears to agree with the 
Buddhistic views and not with the Samkara Vedanta. Thirdly, the Vasistha Ramayana 
appears to hold the view that a combinaticn of Jnana and Karman is possible as the 
Bhagavadgita had thought previously, but this a position which the Samkara Vedanta 
would not accept. Fourthly, the Vasistha Ramayana view of the Mukti is closely akin 
to the view of the Vaisesikas; for according to them the condition is not one of absolute 
delight as the Sankara Vedanta would think, but it is a condition in which the ideal 
of the characterless entity is realised. The word that is frequently used in this connection 
in the Vasistha Ramayana is * Pasanavat’ which certainly would be very repugnant to 
Sankara Vedanta. Fifthly, Samkara’s Brahman and Maya have a relation between 
them which is described as ‘anirvacaniya’. But the Vasistha Ramayana Brahman and 
Spanda are more real and are directly connected; for the spanda is the power of internal 
movement on account of which the manifold appearances come into existence. The 
doctrine of Spanda shows the Saiva influence on the Vasisiha Ramayana thought and 
isan important point of difference between the Samkara Vedanta and the Vasistha 
Ramayana thought. Sixthly, the Samkara Vedanta makes much of Sannyasa, lays 
especial emphasis on Nivrtti but the Vasistha Ramayana very frankly advocates 
Pravrtti and Paurusa In fact the Vasistha Ramayana appears to recommend the 
Vrtti-sannyasa of the Bhagavadgita which is a mental condition brought about by the 
rise of knowledge. With these very important differences, no doubt of a fundamental 
nature, it is difficult to say that the Vasistha Ramayana is a work teaching 
Vedanta of the Samkara school. The Drstántas with which the Vasistha Ramayana is ~ 
replete are more or less responsible for the view that the Vasistha Ramayana teaches 
the Samkara Vedanta. The Samkara Vedanta and the Vasistha Ramayana are never 
tired of using the Vivarta Drstantas for explaining their metaphysics; and in doing so, 
they follow Nagarjuna and Gaudapáda rather than Badarayana. The philosophical 
Views of the early writers on Vedanta like Badarayana and his predecessors like Kagakr- 
sina, Audulomi, Badari have been discussed by Drs. BELWALEAR, BHATTACARYA and 
others. But the analogies used by these writers are not before us; and we know only 
their views about certain important problems like the relation of soul end the Highest, | 


or the condition of the soul after death ete. But from this rather scrappy informa- 
tion it would be hazardous to conclude that any one of them taught the Vivarta doctrine. - 


Badariyana definitely did not. It is always the analogies, Drstàntas, that give a sure © 
clue to such views in Indian philosophy and in the Vedanta in particular. Asa matter | 
of fact, nono of these writers and thinkers appears to have followed the lead of Y; 
valkya as given in his famous discourse with Maitreyi in which he declares: * Y; Ps 
dvaitamiva bhavati tatra irarah itaram pafyati? eto. The Brahmanieal | 


torm that includes all the very early philosophers from the U) 
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Badarayapa-haye been very reluctant to propound the idealism of the type of that of 
of Nagarjuna, Gaudapada or Samkara or of the Vasistha Ramayana type. In fact, if the 
Samkara school is left out of consideration for a while as it is no doubt an effort to 
assimilate the Buddhistic views, it will be easily and clearly seen that the orthodox 
Vedanta as taught in the other four schools of Ramanuja, Vallabha, Nimbàrka and 


Madhva could not in any way muster courage and embrace the idealism that was tho 
legitimate conclusion of some of the Upanisadic utterances; and they continued to riggle 


pathetically in the Dvaita or the Advaita positions making unsatisfactory compromises. 
But nevertheless they remained out and out and entirely Brahmanical. ‘This is tho 
reason why in none of these Vedanta writers, to whatever school he may belong, is to be 
found any Vivarta Drstünta. The Ahi-kundala and Süryaka Drstintas of Bidarayana 
almost disappear in the Sankara Vedanta. In taking over the Vivarta Drstintas, 
Gaudapàáda and Samkara looked to sources not essentially Brahmanical, and succeeded 
in showing that these were the precise conclusions of the Upanisads; yet their Buddhistic 
leanings and roots were clearly perceived by these other rival Vedànta writers who there- 
fore spared no occasion to criticise and ridicule Samkara as ° antahpravista-cora, Madhya- 
mikasya aparah avatarah, Mithyavadin’ etc. The Vasistha Ramayana as it is seen, has 
not felt the need ofsoftening its idealism and so the Buddhistie influence is clearly 
visible. The result is that the Vasistha Ramayana is a work on Brahmanical Vedanta 
but stands closer to Buddhism than the Samkara Vedanta with its affinites unmasked. 
It is also noteworthy that the Vasistha Ramayana knows all the Buddhistic schools but 
does not show any acquaintance with the other Vedanta schools. As has been already 
observed, this may bea significant pointer to its provenance, 8 Jand in the extreme north, 
Kasmira where since early times all the Buddhistic schools were known, but where the 
other Vedanta schools had no access. The Saiva element in the Vasistha Ramayana 
also has been already referred to and in the whole of ancient India there is no other 
province where such a fusion of Buddhistic Idealism, Upanisadic Absolutism and Theistic 
Saivism could have taken place. 


From all this it would appear clear that the Vasistha Rimiyana is not a work on 
the Samkara Vedanta but is a text of Vedanta ofa peculiar type. But even then in 
point of time where is it to be placed १ Tsit pre-Samkara or post-Samkara ? Tt has 
been already shown that the Vasistha Ramayana is acquainted not only with the doctrine 
of Sarikara but also with his major and minor works as well. The arguments of 
Dn. ATREYA that certain words, peculiar to the Samkara Vedanta, such as Adhyasa, 
Adhyaropa are not seen in the Vasistha Rámáyana etc. have no force in them. In fact 
the Vasistha Ramayana is to be looked upon as a reaction against the doctrine of 
Sankara. Sarkara accepting Idealism advocated Sannyasa more or less in the manner of 
Buddha. The Vasistha Ramayana wants to counteract this by accepting the Idealism, 
- even of a more radical type and yet harmonising it with a more positive attitude towards 

life, by advoeating the performance of action. Just as the Bhagavadgia is the result of a 
d reaction against the Buddhistie philosophy preceding it, in a similar manner the Vasistha 
ümáyana also is a reaction against the Sannyasa doctrine of Sankara, It may be that 
Jogi he Mithyavada and Sannyása go together and the Jnina-karma-samuccnya is 
reall atible with it; yet from the point of view of society, Lokasamgraha 

-cakra-pravartana, it is the only way to be recommended. In the 
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Bhagavadgità the performance of the action is recommended for all, yet Samkara tried to 
find out a way by observing that the instruction was only for the layman and not for the 


wise. No such position can be taken with the Vasistha Ramayana as its teaching is verv 
clear. When many men following the intellectual lead of Nagarjuna or Samkara accepted 
the negative attitude of Sannyisa at such a time. a few centuries after the appearance 
of the great Samkara, the Vasistha Ramayana must have been written with a view to 
counteracting this tide in favour of Sannyasa. Looked at in this light the contribution 
| ofthe Vāsiştha Rāmāyana to the Vedānta thought, will appear to be immense and 
| very important as well. The Upanisadie thinkers, the Buddhistie philosophers and the 
| thinkers of Sarkara's type, all trying to solve the riddle of life and Karman, had arrived 
at the same conclusion of embracing the Sannyása; but it is the Vasistha Ramayana 
| which for the first time tries to effect a very bold union of Idealism and Activism. The 
Bhagavadgità did the same; but it was easy for the Bhagavadgiti to do this in view of 
its positive view of the world. The doctrine of Jnana-karma-samuceaya was being 
earnestly taught in Kasmira and Anandavardhana actually named his commentary on 
the Bhagavadgita as the Jnàna-karma-samuceaya. Against this background it is perhaps 
easy to understand as to how the need must have been felt of harmonising the metaphy- 
| sical doctrine of the day, the Idealism of Nagarjuna and Samkara type, with the ethical 
| doctrine of the day, Jnàna-karma-samuecaya. Thus not on ly the phrases and ideas 
with which the Vasistha Ramayana is replete point to a post-Samkara date but its very 
doctrine also leads to the same conclusion. 


There is another pointer also, In the eventuality of the Vasistha Ramayana 
। being a pre-Saikara work, it is very difficult to imagine as to why it has not influenced 
the Vedanta thought in any manner and why no writers of any note of the Samkara 
| Vedinta line are seen to refer to, quote from, or in any way follow it. It is, on the other 
hand, a fact that it is the writers of a Very late period like Prakásánanda or Vijnàna- 
bhiksu who are seen in Some way as being under its influence. This is not merely the 
argument of silence. It is almost impossible for a work like the Vasistha Ramayana to 
have escaped the notice of almost all the early writers on Vedanta and then all of a 
sudden as it were, to have influenced the writers of a later period. x 


A study of the Vasistha Ramayana as a literary text also leads us to the same 
conclusion, It has already been shown as to how the Vasistha Ramayana many times 
quotes and draws upon and has subtle reminiscences of almost all the recognised masters 
of the classical literature, It is also conversant with the literary theories of Rasa, Abhi- 
naya and Dhvani, No reader can deny the highly aesthetic value of the imagery and the 
poetry of the Vasistha Ramayana. All these various references and the peculiar diction 


४० to show that the present Vasistha Ramayana is a text of the 12th century, late in the 
Vedanta line. Toii s 


Time and again, Suggestions have been thrown in the foregoing discussion, 
the provenanco of the Vasistha Ramayana. It may now, therefore, be asser: ed 
text was produced in Kazmira. Firstly, it knows the textsand literature 
Kasmira as for instance the Bhagavadgita text, Secondly, it shows : 


Philosophical and lit i in Küsmir r Jnà ana-ka 
p iterary rri SHEER ML NVA BAM oben Zntna-k à 
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Saivism, Rasa, Drama etc. Thirdly, the fusion of the various philosophical views reflects 
only the philosophical atmosphere of Ka£mira; and fourthly, it has references to Kasmira 
in a manner rather intimate. All these considerations put together point out Kasmira as 
the home of the Vasistha Ramayana where it has been, as it is now, produced. 


Is a Critical Edition of the Vasistha Ramayana possible ? Time and again it has | 
been said that the problems connected with the Vasistha Ramayana are more or less of 
the same nature as of those connected with the Maha-Bharata. But so far as the 
question of a Critical Edition is concerned the two materially differ. The Mahà-Bhàrata 
Textual Criticism has become a science and it has been possible to arrive at a critical 
edition of the Epic. The wealth of manuscript material available for study and the 
interesting facts revealed by them have made such a study possible, With the Vasistha 
Ramayana, however, the case is different. The manuscript material is scanty and is | 
not likely throw any light on the evolution of the text. Further the present Nirnaya 
Sagara text in two Volumes appears to have a certain unified character about it. The 
same excessivly poetical style is to be met with in all the six prakaranas. Similarly the 
same diction saturated with the Bhagavadgità and Gaudapada is to be met with through- 
out. Finally the same metaphysical and ethical views are taught with a remarkable | 
consistency. The deliberate effort to make the work a Maha Ramayana are obvious 
from the very systematic arrangement of the Vairagya prakarana and also from the fact 
of the author's borrowing cantos from the Walmiki Ramayana, Thus, whatever may 
be the phases through which the text has passed, the text as it is now, is a homogeneous 
one and an attempt to have a critical edition of the same is not likely to give 
any satisfactory results. 

Who wrote it? Nothing can be said, However a suggestion can be hazarded. 
The third stanza of the very opening canto runs as 


स्फुरन्ति सीकरा यस्मादानन्दस्याम्वरे$्वने[ | 
सर्वेषां जीवनं तस्मै ब्रह्मानन्दात्मने नमः || 3, 1. 1. 
Is it that the author is paying homage to his teacher after having saluted the Brahman- 
and the Atman in the first two verses? Again in the very last stanza of the work we have 
ब्रह्मानन्दं परमसुखदं FAS ज्ञानमू(त | 
Baia WAGE तत्त्रमस्यादिलक्ष्यम्‌ || 
एकं नित्यं विमलमचलं सर्वधीसाक्षिमूत | 
मावातीतं त्रिगुणरहितं श्रीवसिष्ठं नताः स्मः ॥ 26, 216, VI. b. 
Is the author again while concluding his work saluting his teacher ? The word 
; Brahmananda appears to have a slesa on it. If this guess hus any possibility of truth in 


it, then it may be said that the author is a disciple of Brahmananda. But nothing is 
known about a Brahmananda in Kasmira. 
i + T fe ^ * 

oT sum up then, the Vasistha Rümayana is ə Brahmanical work on Vedanta, not 
mk pe - but teaching the Buddhistic Idealism and Upanigadic Absolutism 
s me s and the jnina-karma-samuccaya as its ethics, and was producedin 
mtury 3. D, 
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p घन्वन्तारिवद्यः (क करोति ग. 


अचो घटो घोषसुपेति 


CD 


अपृष्टोऽपि दितं त्रयाद्‌ यस्य नेच्छेत्पराभवम्‌ । 
अजीणभयान्न. STAI | प 
NAYS d वषम | 
छव्यारापापवादाभ्या एनेष्प्रपञ्च प्रपञ्च्यत ! 
आतिस्नेदपरिष्वज्ञाद वतिराद्रोपि दह्यत | 
अतिभुक्विर्तीबोकिः सद्यः प्राशापद्दारिणी | 
अतिलोभो न कतेव्यश्चक्क जमति मस्तक | 
अतिलोमामिसूतर्य शिखा भवाति मस्तक ! 
अति सर्वेत्र TAIA 
अतिपरिचयादवज्ञा सन्ततगमनादनादरो भवाति | 
आअतिस्नहः पापशङ्की | 
अतिस्नेह: किल BGR । 
तिरोषणश्चत्षुष्मानप्यन्ध एव जनः 1110 
तिद्रतवाहिनी चानित्या qa! 
अतिरमणीये qqr वणमव मच्तिकानिकरः | 
sata दि गुणान सबन स्वभावो BI “ae 
say पतितो ata: स्वयमेवोपशास्याते। । 


पि ग्राव! रोदित्यपि Tala वज्र स्य हृदयम्‌ र 


ak 


~ 


पि निवाणमायाति ASIAT BUR aa iF 
अप्रियस्य च पथ्यस्य वक्का ओता 
आभोगस्य Ed चनम्‌! 

अभ्यागतो यत्र न तत्र लच्मीः 
अर्थातुराणां न गुरुने 
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५०, अव्यचस्थितचित्तस्य प्रसादोऽ।प भयङ्क 
. ५१. अस्तार दग्धसंसारे सार agaaa: | 
| ye, आसन्तुष्टा डिजा mU | 
. wa. पक्के # ( अक) चन्मचु विन्दे a fa gd प्यते eu | 
wg. gA निधनता eur Tq aeq ' 
—. w^, आहो €qHÉD ध्यात {1 
७५६. al चित्राकारा नियतिरिव ना! नेयांवेदः | 
५७. aà दुजनससगान्मानद्रानः पदे पदे | 
५८. आहो दुरन्ता बलवदिरोधिता | 
५९. अद्दो दुराखदो राजम्राद्देमा I 
M अहो निरंकुशा जडधियः | 
१. अरदो विरसता संसारस्थितेः | 
अद्दो दुरातिकमा कालगतिः | É | 
अधो वा एष आत्मनो यत्पत्नी | A 
अद्य पुनः पिशाच विवाहे गर्देभगानं संवृत्तम्‌ । 
अन्यद्‌ भुक्कमन्यद्‌ वान्तम्‌। 
अनश्वा यत्र देषन्त शिरः TUT सुएडतम्‌ । 
अर्थी दोष न पश्याति | 
अर्थी समर्था विद्वानधिकरियते | 
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“श्रीफरेडतरामरझृशास्त्रिमहोद्याना (0. M. 

«00! Lahore, ARH तप्रधानाध्यापकानाम्‌ ) 
Amer हृदये विन्यस्य नानानवद्यगद्यपद्म- 
TR लोकोक्रत्नानि समुद्धत्य यथामति च 
'टिय्पणीसंवलिता ललिता सङ्कलिता चये लोको- 


E सीसकाक्तरयोजकदोषतः, Mawes प्रमादा- 
sE 
T: रुखलन कापि भवत्येव प्रमादतः । 
` डुजेनास्तत्र समादधाति सज्जना: | 
WEE क्तन्तव्यमिति सविनय निवेद्‌- 


शिडतशिवद्यालुशमतनूजो 
$ गरीशङ्करशासरी, ^" 
e झङ्गनिवासी | | 


पते शम्‌ । E 


` ; EE 
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श्रोभतुरडाय नमः 
Cans ~ 
M 
(aaa: | 
जयि शुणिगणगणनाग्रगणनीया! माननीयाः 
निस्लारख लारसागरे आत्म लाक्षात्कारव्यवदार 
स्त खम सत मायासू च ऋज्ञाबाभवत्रद््ररुतमानत्वानो 
न uss किल समुरललतितराममन्दानम्द कन्द 
सवथा तथ्यम्पथ्यञच वचः | 
अतः करुणावसंणालयश्रीमच्छङ्करचर 
अवाणवसन्तरणकरणतया दुःखाविघाताय 
श्रवणम्रनननिदिष्यासनानि साधताने यथ 
खलूररोकरणीयानीत्यत्र नास्ति UWS A- 
तथापि खुङ्कुम्रारम्रतीनां चिन्ताक्रा बान्तसचुजाना, 
तुष्टिपुश्दितवे त्रह्मास्चादलद्दोदर परं अमोदकारि मनोद, 
“रामादिवत्‌ प्रवर्तितव्य न रावणाद्वित्‌” इति सुत्रभूता } 
प्रभूतां get शिक्तयद्‌, बरोवृत्यते खुकाविकावित्वमिति fa ^ 
जागर्तितरारां सादित्यडिणिङमोऽप्रि यत्र | 
तत्रापि च--साहदित्यमद्दानिश्चिमध्यवार्तेनी सूक्षिरत्नावली 
हृद्ये विन्यस्ता5भ्पस्ता च प्रस्तावरच वायां ससस्यायां कथायां. 
सभायां शिक्षाया आदान दाने व्याख्यान वातोलापादिप्रसङे _ 
-. च स्वभासा बुद्धीवभवं भासयति किल, प्रसादयाति च Ld M 
-चःखितान्‌ नरान-इत्यंत्र सदयसद्ददयद्ददयमेव SHDUUD 
अरां भातितरामू । अत एव च मया--ताड शखक्षिगर्भित ` 
विविधलोकोक्किरत्नानामेकत्र सङ्ग्रद्दो मतिमतां तत्र 
सतां सुदे भविष्याति-इत्यतद्विषय स्वकुलकमलार 
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